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preface to the german edition, the first 

HALF OF VOLUME II 

T nf J r‘ fl ™r£ < f S ag0 ’ When 1 ™ te the P"»k°e to Volume 
*' M , Hlst °ry of Indian Literature,” I had hoped that 
t would be possible to publish Volume II complete two years 
a ei , ut t e task of dealing, for the first time, with Buddhist 
Utera are presented far greater difficulties than I had foreseen 
For this reason, even now only the first half of Volume II i, 
appearing, I hope, however, that the second half the 
conclusion of the work-will follow in the course of next 
I am only too conscious of the faef fk Q f 
Of Buddhist literature, which wthf^ 
th.s half-volume, is, at the present stage of our knowledge 
a hazardous enterprise. A great part of this literature C 
only just been opened up, while a still greater mrf “ ■ „ 

of the Buddhist Sanskrit literature, but also some implant 
Pall texts, is still waiting for translators and researchers 
and even for editors. In addition to this, with the small 
number of workers m the province of Sinology, the li»ht 

B It • . r 0 6 ' anSlatioas tluw “P°» toe history “of 
Buddhist literature has scarcely begun to shine Here 

we may surely hope for help and improvement ‘ in the 
near future from French and Japanese scholars. We mav 
also expect very shortly considerable enrichment of our 
knowledge of Buddhist literature and its history from the 
investigation of the Central Asian finds-the wealth of manus- 
cripts which M. A. Stein has brought back from Khotan 
and A. Grtinwedel and A. von Le Goq from Turfan Never* 
theless it will take decades before all the results of these" 
investigations will be available. An American colleague of 
mine hit the mark when he recently wrote to me: ‘ I can 
easily understand that your History of Buddhist Literature 
is the devil’s own job to write.’ And yet, the attempt to 
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present Buddhist literature had to be ventured now ; for it 
simply will no longer do, now-a-days, to write a history of 
Indian literature without doing justice to the Buddhist litera- 
ture. Buddhism, after all, is and remains that production 
of the Indian mind, which is the most important in the history 
of the world. And how can we understand Buddhism without 
knowing its literature ? Just as in a history of Indian religion 
the religion of Buddha would have to occupy a large space, 
just as a history of Indian art could not exist without Buddhist 
art, so too the history of Indian literature would show a 
gaping chasm if Buddhist literature were not presented 
therein . Even though this literature is to-day more at home 
in Ceylon and Burma, in Nepal and Tibet, than in India 
proper, yet it grew up on Indian soil, it bears all the charac- 
teristics of a genuine product of the Indian mind, it has, 
through far more than a thousand years, influenced Indian 
spiritual life, and naturally is most intimately connected with 
all the rest of Indian literature. However defective a 
presentation of Buddhist literature must necessarily still he 
to-day, it is nevertheless of some use for the progress of know- 
ledge. We must have the courage to err. Our errors will serve 
as stepping-stones over which the knowledge of future genera- 
tions of scholars will stride to new truths. 

The literary references in the notes give sufficient inform- 
ation concerning the works from which I have drawn and 
the scholars to whom I am indebted. I should not, however, 
like to omit in this place the expression of my sincere thanks 
to my honoured colleague, Professor Louis de La Vallee Poussin 
in Brussels, and my dear friend and former pupil, Professor 
Jyun Takakusu , for several valuable printed papers and 
written communications. 

M. WlNTERNITZ 

Prague — Smichow, 

17th October, 1912. ' 


FROM THE PREFACE TO THE GERMAN EDITION, 
VOLUME II, SECOND HALF 

The second half of Volume II (p. 289 If.) is devoted to 
the literature of the Jainas, which, as in the case of Buddhist 
literature is presented here for the first time as a connected 
whole. 

Since the publication of the first half of this volume, 
seven years have elapsed. During this period much work 
has been done in the field of Buddhist literature. I have 
utilised everything of importance, in as far as I was informed 
of it, 1 in the “Corrections and Additions,” as also the valuable 
reviews which individual scholars- — J. Gharpentier (WZKM 27, 
1918, pp. 85-96), H. Haas (Zeitschrift fur Missionskunde und 
Religions wissenschaft 28, 1913, pp. 111-123), P. E. Pavolini 
(GSAI 25, 19L2, pp. 323-325), T. W. Rhys Davids (JRAS, 
1913, 479-4-83) and H. Ken} (Ostasiatische Zeitschrift II, 
1913-14, pp. 471-481) — devoted to my book. I had to deal 
somewhat more exhaustively (p. 357 £f.) with the latest 
studies of R. 0. Franke and with the criticism which the same 
scholar has devoted to my book, as these concern the most 
essential part of my work. The fact that, in his views regard- 
ing the person of the Buddha and the historical significance 
of the Buddhist writings, Franke occupies a rather isolated 
position among the competent scholars, would certainly not 
be a reason against his being right after all. However, I 


1 Unfortunately much may have escaped my notice. The terrible world-war which 
lies between the appearance of the first and second half of this volume, has also hit our 
science badly, and made it very difficult, often impossible, for us to avail ourselves of the 
studies of our English, American, Indian, French and Italian colleagues. 
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hope I have shown that neither the extreme scepticism of 
Franke nor his attitude towards the Nikayas, which diverges 
so very widely from the current conception, are so convincing 
as to induce me to make any essential alteration in what I 
have said about the Pali canon... 

I am indebted to my pupil Dr. Otto Stein for his assist- 
ance in the correction of the proofs of the second half of this 

volume and in the revision of the Index. 

* * * * 

During the time which has elapsed since the publication 
of the first half of this volume, death has made deep gaps in 
the ranks of the scholars whose studies afforded some of the 
most valuable basic material of this work. Heinrich Kern, 
the patriarch among Buddha researchers, Ernst Windisch, to 
whom we are indebted for some of the most valuable resear- 
ches into Buddhist literature, Paul Deussen, the enthusiastic 
pioneer of ancient Indian philosophy, and Hermann Oldenberg, 
who had so profound a knowledge of both Buddhist and 
Vedic literature and religion, coupled with so great a talent 
in presenting them, who scarcely left a single field of the 
culture of India uncultivated, have passed away in rapid suc- 
cession. My dear friend Leopold von Schroeder, too, who 
more than thirty years ago, undertook to write a history of 
Indian literature and culture, and to whom I was permitted 
to dedicate this work as a token of grateful admiration, and 
who ever followed its progress with affectionate interest, is no 
longer among the living. The memory of these men will not 
fade in the history of our science,— na hi karma ksiyate — for 
“deeds are not lost.” 

Prague, 29th July £ 1920,, 

M. .WlNTEBNITZ 


PREFACE TO THE ENGLISH TRANSLATION 


Owing to various unfortunate circumstances both the 
revision and the printing of this volume have taken much 
longer time than I ever anticipated. As the German original 
of Part I on Buddhist Literature was published in 1913 and 
that of Part II on Jaina Literature in 1920 it is only natural 
that this volume, no less than Volume 1, is not a mere trans- 
lation, but a new edition as well, in which much had to be 
altered, added and, I hope, improved. I had to revise my 
presentation of Buddhist literature in the light of the nu- 
merous excellent publications we owe to the Pali Text Society 
during the last twenty years, and I had to avail myself of the 
valuable work done during the same period by European, 
Indian and Japanese scholars in the field of Sanskrit 
Buddhist literature. 

To Mrs. Rhys Davids I am greatly indebted for sending 
me, along with some valuable notes of her own, the critical 
notes which her husband, the late Professor T. W . Rhys 
Davids, had entered in his copy of my German book, and 
which I did not fail to make use of in the course of revising 
the chapters on Pali literature. 

Thanks to the zeal and efforts of the Jaina community a 
great number of Jaina texts, both in new editions and in tran- 
slations, has become accessible since the publication of my 
German account of Jaina literature. But not only that. Not 
a few Jaina texts that were already published before 1920, 
were not available to me at the time when Ijfirst wrote on the 
subject. I owe a great debt of gratitude to my Jaina friends — 
above all to my revered friend the Itihasa-Tattva-Mahodadhi 
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Fijaya Indr a Suri, the worthy successor of the late vener- 
able Jainacarya Vi jay a Dliarma Suri , hut also to Mr. GJiolehdl 
'Jain of Calcutta, to the Dharm-Sewak Ummed Singh Mu^addi 
Lai Jain of Amritsar, and many others — for having provided 
me with a great number of rare and valuable publications, 
both old and new, which enabled me to make the section on 
Jaina literature in the English version far more complete than 
it was in the German original. 

As the first batch of manuscript was sent to press already 
in 1927, and the last sheets were printed only in the summer 
.of 1932, many “ Additions and Corrections ” became necessary, 
in order to bring the work up to date (that is, up to June, 
1932). But I am glad to say, the number of printer’s errors 
that had to be corrected, is comparatively small. For this I 
have to thank Dr. Niranjan Prasad Ghakravarti, M. A., Ph. D. 
(Cantab.), Lecturer in Sanskrit at the University of Calcutta, to 
whom the difficult bask of reading the proofs had been en- 
trusted and who has done his work most carefully. 

My thanks are due to the translators of the volume, Mrs. 
Eetkar and her sister Miss Helen Kohl, who have spared no 
pains to make as accurate and readable a translation as 
possible. 

Finally I have to thank again ray pupil Dr. Wilhelm 
Gampert for the great care he has bestowed on the compila- 
tion of the Index. 


Prague, February, 1933. 


M. Winternitz 
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Directions for Pronunciation of Indian (Sanskrit, 
Prakrit, Pali) Names and Words written in Roman 
Characters. 

Pronounce 

^ ja as a ‘ neutral vowel,’ like English short u in b?(fc 

| \ r m as a vowel, like er in Scots English baker 

O 


\ext 


as long d in English they and o in English stone, 
without diphthongal character. 

c ^ like oh in English child. 


rc ^ like ch m English ch. 
Palatais ^ ^ like - in Eng i is h fust 


o 

CD 

cr*1 

SP 

Dm) 

OQ 


ft Z' 
th z 

d !- like English ‘ dentals,’ while the Sanskrit dentals 
<Jh z t rf» th si, d dh n are pronounced like 
(.n njj dentals in Italian and French. 


rs 5j (palatal) ) 

Sibilants ^ (cerebral)! like sh in English ship. 


Nasals 


-h !§• (guttural) like ng in English sing. 
n si (palatal) like gn in French montagne 
m (Anus vara) like n in French Jean. 

•h (Visarga) “ a surd breathing, a final h-sound 
A n the European sense of h) uttered 
in the articulating position of the 
preceding vowel — Whitney. 
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BUDDHIST LITERATURE. 

The Pali Canon or the Tipitaka. 1) 

Vedic literature led us well-nigh into “ prehistoric ” 
times ; and for the beginnings of epic poetry, too, we had to 
dispense with all certain dates. It is only with the Buddhist 
literature that we gradually emerge into the broad daylight 
of history, and we have seen that the darkness of the history 
of the Vedic and the epic literature is somewhat illuminated 
by this light. The approximate period of Buddha can be 
determined with some degree of probability, and that gives a 
starting-point, from which we can calculate the origin of a 
Buddhist literature. Gotama Buddha died probably a few 
years before or after 485 B. C., a) and according to a tradition 


x ) See H. Oldenberg , Vinayapitaka, Tol. I, London, 1879, Introduction ; ZD MG 52, 
1898, 613ff.; N GGW 1912, 197ff.; Reden des Buddha (1922), Einleitung; R. Jacobi and 
Oldenberg , ZD MG 34, 1880, 184ft ; 751ff. ; Oldenbero # 'T. W. Rhys Davids, SBE, Tol. 

13, Introduction ; Rhys Davids , Buddhist India, Lon -n, 167£L; Cambridge History 

I, 192ff. ; W. Geiger, Pali Literatur und Sprache (Grundriss I, 7, 1916), p. 6ff. ; R. S, 
Gopleston, Buddhism, 2nd Ed., London, 1908, 45f., 167ff. ; H, Kern, Manual of Indian 
Buddhism (Grundriss III, 8, 1896), Iff., IGlff, ; Eliot I, 275ff. The following are more 
or less sceptical about the authenticity of the Pali Canon : I. P. Minayeff, Recherches sur 
le Bouddhisme (A MG, Bibliothdque d’etudes, t. 4, Paris, 1894) ; A. Barth in ERR, t. 5, 
1882, 237ff. ; t. 28, 1893, 241ff. ; 277ff. ; t. 42, 1900, 74ff. (-Oeuvres I, 340ff. : II, 156ff., 
187ff 866ff. ; V. A. Smith , Ind. Ant 32, 1903, 364ff. ; L. de La ValUe Poussin, Bouddh- 

isme, Etudes et Mat£riaux (Mdmoires public par PAcademie roy. des sciences de 

Belgique, t. LV), Bruxelles, 1897, Iff., 27ff., 44ff., 53ff. ; Le Museon, 1905, 213ff. ; Ind . Ant' 
37, 1908, Iff., 81ff. ; Bouddhisme, Paris, 1909, pp. 29ff., 155, 166ff., 248; ERE, Vol. IY, p. 
I79ff. (Cf. E. J. Rapson, JRAS, 1898, 909ff.) ; R. Otto FranJce, JPTS, 1908, pp. 1-80 ; Digha- 
nikaya (1913), p. xiiiff. ; A. B, Keith, Buddhist Philosophy in India and Ceylon, Oxford, 
1923, pp. 3, 16ff. 

a ) See Appendix I, 
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whose authenticity we are scarcely justified in questioning, he 
attained the age of 80 years. As a young man of 29 years he 
is said to have taken up the life of a wandering ascetic, and 
thus begun to seek the way of salvation. After severe inter- 
nal struggles he began, as a mature man, to proclaim the 
doctrine he had discovered. The activity of the Buddha 
might, then, fall into the period of about 535-485 B. 0. : the 
foundation and propagation of that Indian religion which was 
destined to become one of the three great religions of the 
world. The Ganges district in North-East India was the 
scene of his activity. Here — in the kingdoms of Magadha 
(Bihar) and Kosala (Oudh) — he wandered from place to place, 
preaching his doctrine and gathering ever more adherents 
about him. 

Does this work of many decades include any literary 
activity ? Certainly not. It is true that in the Tipifaka, the 
Pali canon of the Buddhists, most of the speeches and sayings 
are placed in the mouth of Buddha himself; it is even related 
exactly and circumstantially where and on what occasion the 
master delivered a speech or made an utterance. How much, 
out of all this, should really be attributed to Buddha, will 
probably never be decided ; for Gotama Buddha has not left 
behind him any written matter, even as little as Yajnavalkya, 
Sandilya, or Baunaka. However, as much of the contents 
of the speeches and utterances of these sages has probably 
been handed down in the Upanisads, so, doubtless, many 
speeches and utterances of Buddha were faithfully 
preserved in the memory of his disciples and handed down to 
posterity. We may, without laying ourselves open to the 
charge of credulousness, regard as originating with Buddha 
himself, speeches such as the famous sermon of Benares on 
the “four noble truths” and the “noble eightfold path,” which 
recurs always in the same wording, not only in many parts of 
the Pali canon, but also in Buddhist Sanskrit texts, some of the 
farewell speeches handed down in the Mabaparinibbanasutta, 
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which the master is supposed to have addressed to his 
disciples before his passing, and some of the verses and 
short utterances handed down as “ words of the Buddha” in 
the Dhammapada, in the IJdana, in the Itivuttaka and in 
more or less the same form also in Sanskrit texts of Nepal 
as weil as in Tibetan and Chinese translations. Gotama 
Buddha, however, did not only preach his new doctrine of 
suffering and the end of suffering, but also founded a monastic 
order ; he gathered around himself a community of disciples who 

according to strict precepts, led a holy life in the way of the’ 

master m order to reaeh the end of suffering-the much 
praised Nirvana. And some of the rules and laws for this 
monastic community probably originated with Buddha himself 
above all » the ten commandments for mendicant monks ” 
(dasasikkhapadam) , perhaps also the list of transgressions 

(patimokkha) though in an earlier and shorter form than that 
m which we have it now. 1) 

Now, though none of the works which belong to Buddhist 
lteiature cau date back to the period of Buddha himself 
isolated texts preserved in these works may probably be 
correctly regarded as words of Buddha. Also! among the 
first disc.ples of Buddha there must have been a few promin- 
ent leaders and some of the speeches, sayings and poems ■» 
contamed m our collections might have been composed by 
some of these disciples of Buddha. e y 

Almost the whole of the oldest literature of the Buddhists 
consists of collections— collections of speeches or conversa- 
tions, of sayings, songs, narratives and rules of the order. 


‘) Cf. Eliot, I, 294f. ; Oldenberg, Reden des Buddha, p. zxiijff. 
a ) The metre, too, indicates that the verge aphorisms (paths'* I*. .• , 

old. According to Oldenberg (Gurnp^aumud!, pp. 9ff .) the 

are more archaic than those of the Ramayana. See a.so R. Simo n in ZDMG, 44 1890 8^ 
P 2°44) “ Pah ’ “ d ° UenherS "ZwG«°Uehte de s Sloka ” (NGGW, 1909 
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The Tipitaka is nothing bat a great collection of such collec- 
tions It is clear that such collections can only form the 
conclusion of a considerable preceding literary activity, and 
that their component parts must belong to different times. 

\ccordin°‘ to Buddhist tradition one such conclusion had 
already been made very early. It is recorded that, a few 
weeks after the death of Buddha, an assembly of the monks — 
the so-called first Buddhist Council — organised by the imme- 
diate disciples of Buddha, was held in the city of Rajagaha 
(the present Rajgir) in order to establish a canon of the 
religion (dhamma) and of the discipline of the order (vinaya ). 15 
The" very fact that this report expects us to believe too much 
speaks against its trustworthiness in its oldest form, as it has 
come down to us in the Tipitaka itself ; 2) for, it is absolutely 
impossible that the two great sections of the Tipitaka which 
deal with the doctrine and the discipline of the order — Sutta- 
pitaka and Vinayapitaka — should soon after the death of 
Buddha have been essentially such as we find them in our 
Pali canon . 85 We need not, on this account, assume that the 
tradition is entirely unfounded. There is probably preserved 
in it a recollection of the not improbable fact that the elders 
of the community assembled immediately after the death of 
the master in order to agree upon the principal points of the 
doctrine and of the discipline of the order . 45 But surely too 
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1 ) The Pali Dhartma (t.0„ Sanskrit dharma) ia the technical expression for the reli- 
gion of Buddha and Vinaya ^ or “ discipline of the order,” i.e ., rules and regulations 
for the order of mendicants. 

2 ) Vinayapitaka, Oullavagga XL 

Q fclier arguments against the authenticity of the tradition of the first Council 
have been raised by Oldenberg (Vinayapitaka, Introd., p. xxvff., ZD MG, Vol. 52, 

*) Cf H Kern, Manual of Indian Buddhism, p. 103 ; E. Pischel, Leben und Lehre 
des Buddha, 4 aufl., 1926, p. 11, 99f. ; E. Windisch ia 00 XIV, I, 284f. ; L, de La Vallee 
Poussin, Ind. Ant 37, 19C8, 2ff- ; S. Lem (JA, 1915, s. 11, t. V, 401ff.) has compared the 
reports 'as to the first Council in the "PSli Vinayapitaka, the Udana, the Divyavadana, as 
well as the Vinaya of the Mulasarvastivadms and the SarvSatiradins, and has shown that 
they hark back to an early age. 
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Buddha to "’Tr iaaedhtel ? »«<* ‘he death „t 
Buddha for the compilation of a canon of sacred texts 

such as our Tipitaka. The tradition of a second councU 

rr s° h r T Md at “ 

years after the death of Buddha, is more eredihle 

thr 0 ^ “ tte ° 1<ler howeTer . ‘he sole object of 

, gathering was to do away with ten heresies Lard- 

“ ‘he liscplme of the order. Only the later reports*! 
add that at the same time during a session of eight months a 
revision of the doctrine took place. If we keep to the earlier 

report we may accept it as an historical fact that, about a 

hundred years after the passing of the Buddha, a schism 

occurred, which stirred up so much controversy that a great 

assembly of monks had to be summoned, to decide what 
should be regarded as right with reference to the debatable 
points Now this pre-supposes that there was in existence 
at that time some criterion or other for the decision of such 
questions, and that could only have been some canon of precepts 
for the life of the monks such as we find in the Yinavapifaka 
Hence, though the first century after Buddha may not have 
witnessed the formation of a canon, at least a fundamental 
stock or texts for such a canon must have been formed 

According to the report of the chronicles of Ceylon a 
real canon of sacred texts was compiled on the occasion of the 
third Council, at the time of the famous King Asoka It is 
certain that, at that time, the Buddhist community was 
already divided into a number of schools or sects.*) Por this 

reason it is not at all unlikely that the need for compiling a 
canon of texts for orthodox believers, i.e., those who wished 
to be regarded as the adherents of the original doctrine of 


‘) Vinayap., Onllavagga XII, s. SBE, Vol. XX, p. 409ff. 

2 ) Thus Dlpavamsa V, 27ff., MahSvamsa IV, 

') 18 different schools are mentioned. We are familiar with the fact that the num 
ber is a favourite number in India; hence the existing schools, whether they numbered 
more or less than 18, were fitted into a scheme of 18. 7 ered 
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Buddha, was felt. Moreover, it is likely enough that a com- 
pilation of this kind should have been made precisely during 
the reign of King Aioka, the great patron and adherent of 
the Buddhist community, for, in one of his edicts, the king 
himself decrees that heretical monks and nuns shall he 
excommunicated. 1 ’ Consequently, it would have been only 
natural for him to take an active interest in establishing what 
tenets constituted the true religion of Buddha. On the 
other hand, we find no mention in any of his numerous edicts 
of a council to determine the canon. It is true that he would 
have had no reason for so doing, because, e^en according to 
the tradition, it was not the king himself, but the learned 
monk Tissa Moggaliputta who, 236 years after the death of 
Buddha, convened an assembly of a thousand monks in the 
city of Pataliputra (Patna), with the object of compiling a 
canon of texts of the true religion or the Theravada, £.<?., the 
“doctrine of the elders,” the immediate disciples of Buddha. 
The school of the Vibhajjavadins, 2 ’ to which Tissa, the Presi- 
dent of the council, belonged, adhered to this Theravada, and 
it is the canon of this school which was compiled during the 
nine months’ session of the Council of Pataliputra. Tradition 
has it, too, that Tissa also compiled the “Kathavatthu,” a book 
refuting all the heretical doctrines of those times, and incor- 
porated it with the canon. 

l ) See E. Hultzsch , Inscriptions of Asoka, Corpus Inscriptionum Indicarum, X, Oxford, 
1925, pp. xliii f., 160 n, 5. 

®) There is no distinction in the chronicles between Theravada and Yibhajjavada j but 
Theravada is probably a general term meaning merely “ authentic doctrine.” The word is 
used in this sense also with reference to the schools of Buddha’s predecessors (Maj jh. 26, I. 
164f.)* The Vibhajjavadins declared that they taught the Theravada. However, the same 
thing was also maintained by other sects, such as the Mahisasakas and the Sarvastivadins 
(s. Kern, Manual of Buddhism, p, llOf,), In Majjh. II, 197 (99) Buddha says, referring 
to himself, that he is a vibhajjavada, t.e., “ one who explains everything with careful dis- 
tinctions,” and not an ekamsavada, “ who answers questions from one point of view only.” 
Gf. Majjh. Ill, 208 (186); Angutt. Ill, 67 (T, p. 197); Milindap., 144t; Mrs. Rhys Davids, 
Points of Controversy, p. xl sq.; M. Walleser, Die Sekten des alien Buddhismus, Heidel- 
berg, 1927, p, isf. , . ■■ 


BUDDHIST LITERATURE 


7 


It has been much disputed whether or not there is any 
historical foundation for the tradition about the councils. 1 * 
In the nature of things it is likely that, in the course of time, 
the orthodox Buddhists would feel the need of compiling a 
canon of doctrines, monastic rules and authentic texts as a 
defence against the schismatics ; and this could only be done 
by one or several meetings of monks. This would be an argu- 
ment in favour of there being at least a nucleus of historical 
truth in these reports, even though they are not attested in 
all their details. It has been rightly remarked s) that the 
tradition about the councils would not have arisen, had not 
at least one council been a historical fact. As a matter of 
fact, it is probable that even more than three councils were 
held. Singhalese and North Indian records of a “ great 
council ” (mahasahglti) which is said to have led to the schism 
of the Manasangltikas or Mahasahghikas, would seem to 
indicate that the council of the orthodox Buddhists at Patali- 
putra was preceded by a great assembly of the schismatics. 
It is true, nevertheless, that these reports contradict one 
another very considerably. It is possible that the canon was 
not compiled all at once, but at several meetings of the 
monks, the most important of which was the Pataliputra 
session. 

The chroniclers of Ceylon then go on to relate that it was 
Tissa, the President of the council, who first sent out mission- 
aries to the North and the South and prepared the way for the 
propagation of Buddhism in foreign lands. A pupil of Tissa 
was Mahinda, the younger brother (according to another tradi- 
tion, the son) of Asoka, who is supposed to have brought 


x ) C?. Kern, Man ual of Buddhism, p, lOlff., La Vattte Poussin ERE IV, 1911 
Geiger , Mahavamsa, Transl., p. li 6c. 5 Eliot I, 254:6:.; Nalmaksha Butt, Early History of the 
Spread of Buddhism and the Buddhist Schools, London, 1925 (Calcutta Oriental Series), 
pp. 2256:., 2496:. See also p. 1 note 1 above. 

2 ) By Copleston, Buddhism, p. S74f* 
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Buddhism and the Buddhist texts to Ceylon. It is conceiv- 
able that legends took up this apostle of Ceylon ; and 
even though we shall not believe the chronicler when he says 
that Mali in da and the monks who were accompanying him 
flew, like flamingoes, through the air to Ceylon, yet we need 
not reject the whole tradition , 15 but may suppose that underly- 
ing the many legends, there is the one historical fact that 
Mabinda actually introduced Buddhism into Ceylon and 
brought with him the texts of the canon. These texts are 
said to have been first transmitted orally, until, under the 
Singhalese king Yattagamani, in the first century B.C., they 
were committed to writing. This again sounds quite trust-. 
worthy . 25 

Now, in the opinion of the Buddhists of Ceylon, that 
canon which was compiled at the third council, was brought to 
Ceylon by Mahinda, and was recorded in writing under Vatta- 
gamani, is the same as our Pali canon or Tipflaka, as we still 
possess it to-day. This Tipitaka — the word means “ three bas- 
kets ” — consists of three so-called pitakas or “ baskets,” 35 
namely : 

1. Vinayapitaka, “basket of the discipline of the order.” 
This section contains all that refers to the monastic commu- 
nity (safigha), the rules of the discipline of the order, precepts 
for the daily life of the monks and nuns, and so on. 


1 ) As is done by Oldenberg, Vinayapitaka, Introd. p. Ii ff,, for the opposite view, cf. 
Kern , Manual, p. U6f. When the chroniclers report that Mahinda was sent to Ceylon and 
Majjhima to the Himavat (DIpavamsa VIII, 10) and when we find a reliquary in the stupa 
at Sanchi with the inscription: “ (relics) of Majjhima, teacher of Himavat,” it speaks 
strongly in favour of the authenticity of the Ceylon chronicles. (Copleston, Buddhism, 
p. 1731). 

2 ) See Vol. I, p. 321 The Chinese pilgrim Fa-hien (s. A Record of Buddhistic 
Kingdoms... transl. by J. Legge, Oxford, 1836, Chap. XXXVI), when he travelled through 
North India during the years 399-414 A.D., did not as yet find any manuscripts of the 
Vinayapitaka, but only oral tradition. It was not until he came to Pataliputra that he 
found a copy of the Vinaya in a Mahayana monastery. 

3 ) In the opinion of V. Trenckner (JPTS 1908, p. 1191), which is accepted by T. W. 
Bihys Davids (SBE, Vol, 35, p. 28 note) the word pitaka does not; mean “receptacle ” but 
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2. Suttapitaka, “ basket of the Suttas.” The Pali word 
sutta corresponds to the Sanskrit sutra, but with the 
Buddhists it has lost the old meaning of “short rule,” J) and here 
means “ discourse,” “ sermon.” Every long or short explana- 
tion, frequently in the form of a dialogue, on one or more 
points of religion (dhamrna) is called a sutta and often also 
suttanta (Sanskrit sutranta). The Suttapitaka consists of five 
nikayas, i. e., great collections of these suttas or suttantas. 

3. Abhidhammapitaka, “ basket of the higher subtleties 
of the doctrine.” 2) The texts contained in this section, like 
those of the Suttapitaka, deal with the religion (dhamma); but 
they do so after a more learned and catechistical fashion, in 
the form of dry enumerations and formal divisions, which refer 
chiefly to the psychological foundations of Buddhist ethics. 

In the Tipitaka itself there is in various places s> mention of 
a division of the Canon into 9 Angas or “limbs,” viz., 1. Sutta, 


rather “ tradition,” In ancient times, when excavations were in progress, baskets were 
used whieh vrere passed along the line from one labourer to the next, in order to remove 
the dug-out earth from the site of the excavation : thus the treasure of the doctrine was 
transmitted in the “ pifcakas ” clown a long line of teachers and pupils from olden times 
down to the present day. The Majjhima Nik ay a 95 (II, p. 169) speaks of a “ basket-like 
tradition” (pitakasampradaya) of the ancient Yedic mantras. But is it not simpler to 
interpret it as receptacles in which gems, family treasures, were preserved from generation 
to generation P According to G. Buhler (on the Origin of the Indian Brahma Alphabet, 
Indian Studies III, 2nd Ed., Sfci’assburg 1898, p. 86ff.) pitaka is a basket, in which manus- 
cripts were preserved, so that the division of the Buddhist sacred texts into pitakas would 
be evidence of their having been written, though it is true that, according to Singhalese 
tradition, this would not have happened until towards the close of the first century B. 0. 
Of. Keith , Buddhist Philosophy, p. 24 n. 2. 

x ) See Yol. I, 268£f. The Buddhist “ sutras ” are generally very prolix, Trenckner 
also tried to explain Sutta as “ thread of tradition ” (JPTS 1908, p. 121), but this is im- 
proba'ble, 

a ) According to Buddhaghosa (Sum angalavila«ini, p. 18: Atthasalini, p, 2) abhi in 
abhidhamma means “ higher,” “ especially,” “specifically.” Side by side with abhdhamma , 
abhwinmja also occurs (“ the higher subtleties of the Dhamma and of the Yinaya ”), 
thus Yinayap., Mahavagga I, 36, I2f. ; 37, It; Dighanikaya HI, p. 267; Majjhimanikaya 
I, p, 472 ; Milindapanha, p. 344 (SBE, Yol, 36, p, 237 n.). 

3 ) Majjh. 22 (I, p. 133) and in several passages in the Anguttaranikaya. Of. Milinda- 
pafiha, p. 345 ; Sumafigalavilasini I, p. 23£f.; Atthasalini, p. 26; Gandhavamsa in JPTS 
1886, p. 57; H. Kern, Manual, p. 7. E. Senart, JA 1901, s. 9, t. XYIT, p. 407t The texts 

2 ; A ' 
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prose sermons, 2. Geyya. sermons in a mixture of prose and verse, 
3. Yeyyakararia (Yyakarana), explanations, commentaries, 1} 4. 
Gatha, stanzas, 5. Udana, pithy sayings, 6. Itivuttaka, short 
speeches beginning with the words : <! Thus spake the Buddha,” 7. 
Jataka, stories of former births of Buddha, S. Abbhutadhamma, 
reports of miracles, 9. Yedalla, teachings in the form of questions 
and answers. This division 2) does not allude to a canon com- 
plete in itself, or to definite books, but is only meant to classify 
the various types of Buddhist texts according to their form and 
contents. 

The list of the Angas is evidence of the fact that, at the 
time when the Canon was compiled in its present form, all 
these diverse forms of Buddhist literature were already in 
existence. Moreover, there are other passages of the Canon 
which show us that there was at that time a great mass of 
short texts, rules of the order, speeches, dialogues, aphorisms 
in verse, and even minor collections of texts, 3) which passed as 
“ the word of Buddha” (Buddhavacanam), and were memorised 
and recited by the monks. They were recited as a kind of 
recitative, as all sorts of sacred texts are still recited to this 
day in India and Ceylon . 4) Among the monks there were 


dealing with Vinay a also belong to the “ Suita,” whilst the Abhklhamxna texts — at least 
according to Bnddhaghosa — belong to the Yeyyakarana. However, they might also be 
included in the “ Yedalla.” Lord Chalmers (SBE Y, pp, 93, 207:8:.) renders vedalla by 
“ miscellany ” But it is doubtful whether there is any thought of Abliidhamma texts in 
the list of the Angas. 

>) In Buddhist Sanskrit, vyakarana frequently means prophecy, especially the prediction 
of a future Buddha ; thus also in Pali in the Nidauakatba (Jataka ed., Fausboll, pp. 34i, 44). 

a ) A similar division into 9 Angas, sometimes into 12 Dharmapra vacanas , is also found 
in Sanskrit Buddhist texts. Cf. Kern, l.c. ; Saddharmapundarika II, 48 (SBE, Yol. 21, p. 45) ; 
Mahakarunapundarika in SBE, Yol. 10. (i), p. xxxiii. 

3 ) Such as the Atbhakavagga, which we now find in the Sufctanipafca, and which is 
already mentioned in the Yinayapitaka (Mahay. Y, 13, 9) and in the UdSna Y, 6, (p. 59). 
Of , Bhammapada 39, 20, 102, 185, 352 * Sattanipata 87, 

*) Cf. Rhys Davids , SBE, Yol* 20, p, 72 n, 3. The reciters (or leaders of a common 
recitation) were known as sarabhanakS “ intoners.” Later on, the entire Canon was 
divided into “lessons” fbhanayara) for the purposes of recitation. Cf. SBE, Yol. 20, 
p. 4l5f£. In Callavagga V, 3, it is expressly forbidden to sing the texts of the Dhamma to 
melodies, as if they were songs. 
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Suttantikas, reciters of the Suttantas, Dhammakathikas, 
preachers of the doctrine, and Vinayadharas, experts in the 
discipline. 1 2 3 ’ In order to ensure the continuance of the 
knowledge of the doctrine and the rules of the order, the 
texts had to be memorised, recited and expounded again and 
again. When, during the rainy season, many learned monks 
assembled at a place, there was an opportunity to obtain enlighten- 
ment on knotty points. It happened that some learned monk 
or perhaps a w 7 hole community of monks in some monastery 
■"Would declare as Dharnma or Vinaya something which had 
first to be investigated before it could be sanctioned as being 
really in accord with the “ teaching of the Master ” (satthusa- 
sanam). 2) This means that there must have been authoritative 
texts which could be consulted. It is often said of prominent 
monks that they are “ very learned, masters of the tradition, 
and well versed in the Dharnma, Yinaya and the Malikas.” 3) 
The Matikasare the “ lists ” or “ tabulated summaries ” of those 
ideas which are of importance in the doctrine and the monastic 
order. These Matikas were subsequently worked into the 
texts of the Abhidhammapitaka. 4 * * ’ From this it would appear 
that the texts of the Abhidhamma were merely in their begin- 
nings before the Canon was compiled. 

In our Pali Canon we find the Kathavatthu, traditionally 
ascribed to Tissa, as one of the books of the Abhidhammapitaka. 


1 ) Cullavagga IV, 4, 4 and in many other passages. Cf. N - . Dutt , Early History of the 
Spread of Buddhism, p, 207f. Upali is mentioned as one of the first Vinayadharas, Culla- 
vagga VI, 13 ; IX, 5 5 XI, I, 7 ff. Cf. SBE, Vol. XIII, p. xiii. 

2 ) Angutt. VI, 51 ; IV, 180; Dighanikaya XVI, 4, 7-11. The fact that there is always 
mention here of the Sutfca and Vinaya but not of the Abhidhamma, proves that, at the 
time when this Sutta was completed, only two Pitakas were recognised as authorities. 

3 ) Vinayapitaka, Mahav. II, 21, 2 ; X, 1, 2; Cullav.I, 11, 1 3 XII, 1, 9f.; 2, 1 ; Digha. 
;II, p. .125 Ahgutt. I, p. 117. The phrase is ; bahussuta agatagama dhammadhara vinaya- 
dkara matikadhara. : 

4 ) In the Sanskrit Buddhist texts the corresponding word matrka is used for ** Abhi- 

dharmapitaka.” Cf. Kern , Manual, pp, 3, 104; Oldenberg and Rhys Davids , SBE, Vol. 13, 

p. 273; Mrs. Rhys Davids , Buddhist Manual of Psychological Ethics, 2nd Ed., pp. ix, cv- 
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It presupposes oot only the tests of the Yinavapifaka 
and of all the Nikayas of the Sufctapitaka, but other hooks 
of the Ahhidhammapitaka too” It is therefore certainly one 
of the latest works of the Tipitaka, and. in the nature „f 
things, it would be quite feasible to assume that this hook was 
not written until the time of the compilation of the Canon by 
lissa himself, and that the members of the Council appended 
it to the whole work by way of a crowning piece. 

Y'e must, however, consider the question as to whether 
we can agree with the Buddhist believers of Ceylon that the 
Canon compiled at the Third Council is really the same canon 
which has come down to us in the Pali Tipitaka. 

Tirst of all, the language of our Tipitaka can scarcely be 
the same as that of the Canon of the third century B. C. 
Buddha himself spoke the dialect of his native province 
Kosala (Oudli), and it was most likely in this same dialect that 
he first began to proclaim his doctrine. Later on, however, 
when he wandered and taught in Magadha (Bihar) he probably 
preached in the dialect of this province. We must, however, 
take into account the fact tnat, in the early days of Buddhism, 
little importance was attached to the linguistic form of texts. 
An utterance of Buddha has come down to us, in which he 
affirms that he cares not for mere wording, but only for the 
meaning itsel£. 3 > When, in course of time, the doctrine 
spread over a large area, the monks of various districts preach- 
ed each in his own dialect. It is probable that monks coming 
from Brahman circles also attempted to translate the speeches 
of Buddha into Sanskrit verses. In the Yinayapitaka, how- 
ever, this procedure is expressly declared as a transgression 
against the monastic discipline, because it “contributes neither 
to the conversion of the unconverted nor to the augmentation 

of the converts,” and it is declared to be right that each one 


l ) Cf. Mrs, Rhys Davids , Points of Controversy, pp, xxixf., 401£f 
') Maj j himamkay a, 103 (II, p. 240). 
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should learn the doctrine in a version adapted to his own lan- 
guage. 1} The monks who compiled the Canon in Pataliputra, 
most probably used an ancient Magadhi dialect. Pdli, 1 2) 3 how- 
ever, the literary language of the Buddhists of Ceylon, Burma 
and Siam, though called “ Magadhi ” by these people them- 
selves, deviates essentially from the dialect, otherwise known 
to us through inscriptions, literary works and grammarians. 
On the other hand, it agrees just as little with any other dia- 
lect. The fact is that Pali is a literary language, which was 
used exclusively as such only by the Buddhists, and like 
all literary languages, it developed more or less out of a 
mixture of dialects. Of course a literary language of this 
kind, even if it represents a kind of compromise between two 
different dialects, could at all events only have proceeded out 
of one certain dialect. This was very likely an old Magadhi, so 
that the tradition which makes Pali and Magadhi the same, 
though it is not to be taken literally, has some historical back- 
ground. 

The time and place of the origin of this literary language 
cannot be determined with any degree of certainty. 8) It is 
probable that, during the period immediately after Asoka, 
when Buddhism had already spread throughout the whole of 
Central India and in the North-west too, it developed as a 
compromise between the various dialects spoken in this vast 
territory, among the monks engaged in handing down the 
Theravada Canon. It is for this reason that Pali bears 
traces of so many different Indo- Aryan dialects. 4) * When the 
Canon of the Yibhajjavadins was written down in the first 
century B.C., there was already an older and a more modern 

1 ) Cullavagga Y, 33 ; SBE, Vol. 20. p. 150f. W. Geiger , Pali Lifceratur und Spraohe, 
p. 5, offers a different explanation for this passage, s. Appendix II. 

s ) See Appendix II. 

3 ) See Appendix II. 

4 ) Of, S. K. Chatter ji , Origin and Development of the Bengali Language, Calcutta, 

1926, I, 65 ff, 
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form of Pali, 3 * so that, even at that early period. Pali mus i 
have been a language with a considerable development behind 
it. The monks of Ceylon were, however, bent on preservin'* 
and passing on the texts written in the language once estaln 
fished tor them in India. 2 * In all probability these monks 
were just as conscientious regarding the contents as regarding 

e anguage, and preserved and handed down to us the texts 
of the Tipitaka which was written down in’ the Pali laimia<*e 
with rare fidelity during the last two thousand dears’ 
However before they were fixed in Pali and had reached 

Ceylon they probably also passed through changes in 
contents. 3 

Thus, as regards language and contents, our Pali Tipitaka, 
t lough closely approaching the canon compiled under Asoka 
IS yet not identical with it. For we must admit that, in the 
period from the third to the first century before Christ, when 
he writing-down took place, and occasionally even still later, 

„ l* 1 ** suftered many a change, that especially much was 
dded, and that in many cases commentaries penetrated into 

wen am “ mi ” d With Tlms the collections 

as well as the separate texts contained in them, must have 

th e“b e r- - The °“ turies hare snre >y »0‘ passed 

them hy without leaving traces. This accounts, too, for the 


x ) Cf. Geiger , 1, c., p, 1 f. 

) The fact that a Pali Canon was known in "NTnisfin t 
3rd centuries A.D., is proved by a quotation (1 o ** ^ ^ ^ ^ ln 2n{ * an< * 

kSya ?) about the “four noble truths ” in - T ’T"** ° f the Sal W’*«ani. 

Sarnath, s. Konow, Ep. Ind. IX 1908 291 1! antTH* 180 ” 1 ^ 1011 datm§> from this Period in 
*»• **■ A "*- ■** 
“* *"* ”“‘“1 M- « » »» to. M lb> ZZly A n ITf “ °'“ S 

which seem to be literal translations from the Psti r ? V find Sansknt verss s 
and the Dhammapada (G. Biihler, Ep, Iud IV 13 W the Mah aparinibbSnasufcta 

discovered by C. Bendall (OC XIII Hamburg 1902 p 58fflT’ n ^ ^ CllIlaVagga 
the Pali Canon was in existence in Nepal in f kL i n f seem to prove that 

*■» ms. ™ -*.■* ■. r« M , 

Tibetan translations betray familiarity with P ~v ^°’ ™ ^ ^ ^ that Ghmese and 

had been in Ceylon. ? ^ teX ‘ S ' 14 is P 0ssibl « that the translators 
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numerous contradictions within, the Canon , 11 the many in- 
stances of juxtaposition of early and late traditions, and the 
frequent occurrence of the same texts in different collec- 
tions . 21 

With these reservations and limitations, we can never- 
theless say tiiat our Pali Tipi taka, at least the Vinaya and the 
Suttapitaka , 31 does, on the whole, correspond to the MagadhI 
Canon of the third century B.C. Our main witnesses to this 
are the inscriptions of King As'oka. Not only do these edicts 
breathe the same spirit as the moral maxims which have come 
down in our Pali Canon , 41 but they show verbal similarities to 


J ) Such contradictions have been pointed out, for instance, by R. Otto Frarike 
(WZKM 24, 1910, Ilf.). Cf. also Mina.yeff, Recherches, etc., p. 62ff., and Mrs. Rhys 
Davids, Buddhist Psychology, 2nd Ed., London, 1924, pp. 280 f. 5 291 f. 

2 ) In particular, the same G-athas occur in various collections, s. the concordance 
of the GSth as, by R. 0. Frarike in ZDMG 63, 1909, Iff.; WZKM 24, 1910, 1 ff.; 225 ff.; 26, 
1912, 171 ff. However, these repetitions and the contradictions occurring in them are not 
sufficient reason for our immediately jumping to the conclusion, as has been done by 
Frarike (ZDMG 63, 1909, 8 ff.) that the entire Canon is “not authentic and not original/* 
For, if a verse is ascribed in the one text to Buddha, and in the other to Saripubta, or if 
an utterance was, according to the one text, made at RSjagaha, and according to the other 
at Benares, it merely proves that these legendary adornments are not authentic, but does 
not in any way confute our assumption that the verses and utterances are “ authentic 13 
in themselves, i.e., that they faithfully rejDroduce the old doctrine of Buddha. The 
arguments of Frarike and other critics destroy the belief of the orthodox Buddhist that 
every single word of the Canon is genuine and was spoken by Buddha himself, bub they 
prove nothing against the hypothesis of those scholars who acknowledge the Canon to have 
a certain, though limited, genuineness and reliability. 

s ) Doubts against the Abhidhammapitaka are justifiable, because, with 
the exception of the Yibhajjavadins, only the Sarvastivadins have 

a corresponding Abhidharmnpitaka, and the latter contains totally different texts 
from the Pali Abhidhammapitaka, Cf. La Vallee Poussin , Bouddhisme, p. 44 ; 

Farquhar , Outline, p. 68 f. {Keith, Buddhist Philosophy, p. 22. When, in the Dipavamsa 
Y, 35-37, we are told that, at the “ great Council ” of Ytsali, the Mahasahgitika Bhikkhns 
rejected certain passages of the Suttas and the Yinaya, especially the Pariv&ra, Abhidham- 
ma, Patisambhida, Niddesa texts and portions of the Jatakas, and wrote down other texts 
in their place, it is noteworthy that it is precisely these texts which we, too, are inclined 
to suspect of being later additions to the Canon. 

4 ) Parallel passages from the Dhammapada, which are in accord with the Dhamroa 
of Asoka, are quoted by Bidtzsch, Inscriptions of Asoka, p. xlvii ff. We can only compare 
such texts as have reference to the morals of the laity, as A£oka had only these in view, 
and not the philosophy and dogmas of Buddhism. 
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the tests of our Canon, and quotations which can also be traced 
in our tests with hut slight deviations. 15 But this is not all. 
In the edict of Bairafc (or Bhabru) of the year 2-10 B.C., the 
king says to the monks of Magadha : “ All that the Lord 
Buddha has said, is well said,” and he names the titles of 
seven texts, the study of which he most particularly recom- 
mends to them. These texts have been traced in our Sutta- 
pifaka, though not all in an entirely satisfactory manner.'-' 

The majority of the inscriptions on the famous stupas of 
Bharhut and Sanchi are written in the same characters as the 
inscriptions of A soka, and the stupas were formerly regarded 
as monuments of the time of Asoka. Now-a-days, however, 
authoritative archaeologists are inclined to ascribe the bulk of 
the sculptures rather to the 2nd and 1st centuries B.C, 3) The 


>) Cf. G. Buhler, ZD MG 48. p. 57 fl.; F. W. Thomas, JRAS 1903, p. 831 it.; K. E. 
Neumann , WZKM 11, 1897, p. 156 ff. However, when the last named scholar (Reden 
Gotamo Buddhos, III, p. 41 note) speaks of Asoka as “ brought up on our texts/* he is 
saying more than he can prove. 33. Hardy (JRAS 1901, 314) compares Afigutfc, III, pp. 
247, 340: y ena . . . saddhammo ciratthitiko hotl ti, with Asoka’s Bhabru Edict- ; hevam ga 
dhammo cilafchitiko hasatl ti. 

a ) See Appendix III. 

®) The stupa at Bharhut (Bharahufc, Bharaut, Barahat) was discovered bj r General A, 
Cunningham in the year 1874, and described by him in the work 4 * The Stupa of Bharhut/® 
London, 1879. The inscriptions have been published and translated by E, Hultzsch , ZDS1G 
40, 1886, p, 58 and Ind. Ant. 21, 1892, 225 jf., and B. M. Barua, Barhut Inscriptions, 
Calcutta, 1926. According to Cunningham, the inscriptions date from the period between 
250 and 150 B.C. L. A. Waddell (JRAS 1914, p. 138 if.) believes that most of the sculp- 
tures date from the 3rd century B.O., and that only the Eastern Gateway should be 
attributed to the 2nd or 1st century. The sculptures of the Sanchl stupas have been 
described by F. 0, Maisey, Sanchi and its Remains, London, 1892, and Sir J. If . Marshall , 
A Guide to Sanchi, Calcutta, 1918, G. Buhler , On the Origin of the Indian Brahma 
Alphabet, p, 17, dates the stupas of Bharhut and Sanchi in the 3rd century B.C. on palaeo- 
graphic grounds (with repairs and additional buildings in the 2nd century). V, A f Smith , 
A History of Fine Art in India and Ceylon, Oxford, 1911, p. 73 if. ascribes the Sanchi 
stupas to the period between 150 and 100 B.C., hut in his Early History (1924), p. 173, he 
speaks of them as “ buildings of the Asokan period.” See alse A. Grunwedel , Buddhis- 
tische Kunst in Indien, Berlin, 1900, 22 ff.j A. Fmicher, The Beginnings of Buddhist Art, 
London, 1917, pp. 29 ff., 61 ff.j J. H. Marshall in Cambridge History, I, 618 if,, 627 ff. 
Only the earliest portions of the monuments, of which little has been preserved, go back to 
Anoka’s time. Cf. Grunwedel , L c., p. 24 ; Boucher, 1 . c M p. 34 and Marshall , l.c., p. 827; 
Bapson in Cambridge History, I, p. 523. 
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remnants of the stupa of Bharhut are at present among the 
most precious treasures in the Indian Museum at Calcutta, 
while we are as yet able to admire the magnificent remains 
of the stupas of Sanchi in their original place. The railings 
and gateways of the stupas of Bharhut and Sanchl are covered 
with reliefs and inscriptions of inestimable value. The sculp- 
tures represent scenes from the life of the Buddha, testifying 
to an abundantly developed Buddha legend, such as we find 
in a few of the Pali Suttas, but more especially in such works 
as the Nidanakatha, Lalitavistara and the MahavastuP 
Many of the reliefs are, however, illustrations to fables and 
tales, the titles of which are generally mentioned in the in- 
scriptions, in the case of the stiipa of Bharhut. These inscrip- 
tions prove beyond the shadow of a doubt, that the reliefs 
depict Jatakas, i.e., “ stories from former births of the 
Buddha,” and most of these have also been traced in the 
Jataka book of the Tipitaka. Moreover, we also find on the 
monuments of Bharhut and Sanchl votive inscriptions, in 
which monks are given the epithets bhanaka, “ reciter,” 
sutamtika, “ Sutta reciter,” 2) pacanekayika, “ knower of the 
five Nikayas,” petakin, “ knower of the Pitakas,” and dham- 
makathika, “ preacher of the doctrine.” 8) 

Prom all this, it follows that, some time before the 
second century B.C. there was already a collection of Buddhist 
texts, which was called “ Pitakas ” and was divided into five 
“ Nikayas,” that there were “ Suttas ” in which the 
“ Bhamma,” the religion of Buddha, was preached, that some 
of these Suttas agreed with those contained in our Tipitaka, 
and that “ Jatakas ” of exactly the same kind as those 


>) Cf. B. M. Barua in Ind. Hist. Qu. I, 1925, 50 S„ 245 S. 

2 ) In one of the Sanchl inscriptions, a nun, sutatikinl, “female reciter of the 
Sutta,” is also mentioned. 

3 ) Such experts for preaching and recitation are also mentioned in the Canon, s. • 
above p. 11. In the days of Buddhaghosa there were also reciters of special texts r sucb 
as Dlghabhanakas, Majjjhimabhanakas, etc. 
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contained in the Tipitaka, already belonged to the stock of 
Buddhist literature — in short, that, at some period prior to 
the 2nd century B.C., probably as early as at the time of 
Asoka or a little later, there was a Buddhist Canon which, 
if not entirely identical with our Pali Canon, resembled it 
very closely. 

It is true that the earliest literary evidence of the exis- 
tence of the “ three baskets ” as a triad of pifakas (pitakat* 
tayam) and of Nikayas is only to he found in the Milinda- 
panha, 1) a work whose authentic portion probably belongs to 
the beginning of the first century A.D. But the whole of the 
remaining Buddhist literature other than the Pali Canon, 
proves that the texts contained in the latter hark back to an 
early period, not so very far removed from the time of Buddha 
himself, and in any case may be regarded as the most trust- 
worthy evidences of the original doctrine of Buddha and 
the Buddhism of the first two centuries after Buddha’s death. 

This is proved firstly by the non-canonical Pali literature, 
including the dialogues of the Milindapanha, the chronicles of 
Ceylon Dxpavamsa and Mahavamsa, and a rich commentary 
literature in connection with the Tipitaka. All these works 
indicate that the Tipitaka was in existence at least as early as 
the early centuries of the Christian era. 2) 


1 ) Ed. Trenckner , p. 22, about monks who are tepifcaka, i.e., “ knowers of the three 
pifjakas,” and those who are pancanekayika and catunekayika, “ knowers of the five 
Nikayas n and “ knowers of the four Nikayas.” I see no reason for regarding this 
passage as interpolated, as does F. 0. Schrader. Sanskrit trepitaka occurs in an inscription 
of King Kani§ka (2nd century A.D.), s. J. Ph. Vogel, Ep. Ind. VIII. 178. 

s ) The entire Pali literature, canonical as well as non-canonical, is frequently termed 
“ Southern Buddhist,” because, at the present day it is preserved and spread among the 
Buddhists of Ceylon, Burma and Siam. This term is, however, to be deprecated owing 
to the fact that the texts of the Pali Canon and the Milindapanha are in no wise related 
to the South, and do not even give indications of a knowlege of South India and Ceylon, 
but in all probability originated in North India. The occasional occurrence of the ex- 
pression tamraparnlyanikaya in some manuscript or other, is not sufficient ground to justify 
our talking about “ the Singhalese Canon ” as does la Vall$e Poussin (JA s. 9. t.XX, 1902 
p. 237). Of. Bhys Davids m JBAS 1896, 378 f. 
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Moreover, the Buddhist Sanskrit literature 15 testifies to 
the antiquity and the fidelity of the Pali transmission. This 
literature, composed partly in good Sanskrit, partly in “ mixed 
Sanskrit,” 2) comprises works of the most varied kinds and of 
the most widely differing sects. One of these sects, namely 
that of the Mulasarvastivadins, had a canon of its own in 
Sanskrit, and it is only in recent times that fragments 
of it have been discovered in Central Asia. We find 
that this canon, though not translated from the Pali, 
yet affords splendid evidence of the fidelity of the Pali 
transmission : for, in spite of numerous deviations in the 
wording and the arrangement, there are yet so many literal 
agreements between the Sanskrit Canon and the Pali Canon, 
that we must take it for granted that there is a uniform tradi- 
tion behind both collections. In the Sanskrit texts of the 
Buddhists of Nepal, as well as in the works of the various 
Buddhist sects, known only through Tibetan and Chinese 
translations, we can establish a fundamental stock not only of 
doctrines, but also of texts, agreeing in all essentials with the 
transmission of the Pali Canon. The more this Buddhist 
Sanskrit literature is opened up, and the more minutely it is 
compared with the Pali Canon , 85 the more it is proved that 
Oldenberg is right when he says : “ The Pali copy, though 
naturally not of infallible accuracy, must still be judged as 

x ) The term “ Northern Buddhist *’ as applied to the Sanskrit Buddhist literature as 
well as to the Buddhist literatures of Tibet, China and Japan which are based upon it, 
is even more unsuitable than the term “ Southern Buddhist ” for the Pali literature : for 
by this term the texts of entirely different sects, such as Hinayana and Mahayana, are 
all lumped together. 

*) See Vol. I, English edition, p. 48. 

3 ) For comparisons of this kind we are especially indebted to E. Windisch , Mara und 
Bnddlia (AS GW XV, 4), Leipzig, 1895, and Buddhas Geburt (ASGW XXVI, 2), Leipzig, 
1908, and M. Anesahi in OC XIII Hamburg 1902, p. 61, and LeMusdon, N.S.VI,190o, 28ff., 
VII* 1906, 33if., who shows that even Pal i quotations occur in the Mahayana texts. A&.Walds- 
chmidt , Bruchstftcke des Bhik§u$i-Pratimok§a der Sarvastivadins, Leipzig 1926, has oome'td'.' 
the conclusion, after a careful and unbiassed comparison of the Bhik§uni-Pratimok§a in the 
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eminently good.” 15 There is indeed neither a canon nor any 
Buddhist text which has come down from such early times 
as the Pali Canon which was written down in the first cen- 
tury B.C., in which there is as yet not even a single word of 
mention of the great Buddhist King Asoka.- In language, 
style and contents the Pali texts are most closely connected 
with the Upanisads, while the Buddhist Sanskrit literature 
reminds us far more of the Puranas. Finally, the fact that 
in these texts, written down and transmitted in Ceylon, there 
are no references of any kind to Ceylon, again confirms the 
view that they are not a “ canon of the Buddhists of Cey- 
lon,” hut a canon of that Buddhist sect of India which, as a 
matter of fact, has preserved the most of ancient Buddhism 
and might, with some justification, call its doctrine “ Thera- 
vada,” the doctrine of the first disciples of Buddha. 

If we had only the Pali texts and nothing besides, we 
should certainly form merely a one-sided idea of Buddhism. 
On the other hand, if only the Sanskrit and semi-Sanskrit 
Buddhist texts and none of the Pali Canon had come down to 
us, we should have an entirely distorted picture of Buddhism 
and only a scanty notion of the original teaching and person- 
ality of Buddha. We may say this without any bias in 
favour of the Pali transmission, and without denying that our 
knowledge of Buddhism and especially of its history is very 


recessions of six different schools, that “ the Pali version of the school of the Theravadins 
proves itself to he the most faithful preserver of an earlier tradition” (p. 187). S. also 
Oldenberg , AR 13, 1910, 596 ff, ; NGGW 1912, 171 ff. Barth , EBB, t. 41, 1900, 166 ff, { = 
Oeuvres II, 300 ff.) ; La Vallee Poussin and T. W, Rhys Davids , JR AS 1903, 359 ff. A 
canon similar to the Tipi taka is also recognised by the Mahayana Buddhists, s. Kern, 
Manual, p. 3 n. 4, and La Vallee Poussin > Bouddhisme, p. 29 f. 

*) ZDMG 52, p. 673. Even A. Barth BHR 1900, t. 42, p. 57 ( = Oeuvres TI, 340), 

cf. Journal des savants 1899, p. 631, and BHR 1900, t. 44, p. 170 ( -Oeuvres It, 303 f.), 
adnBts that there are very much surer guarantees to support the Pali tradition than the 
disconnected mass of writings of the North. 

a ) The Indians have never been such deliberate forgers that, if Asoka had been 
mentioned, they would have eliminated the references, in order to create the appearance of 
antiquity. Of. Rhys Davids , Buddhist India, p, 174. 
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JBE^terially completed and extended by the Sanskrit Buddhist 
J literature of Nepal, as well as by the Chinese and Tibetan 
translations from the Sanskrit. 


The Pali texts, moreover, surpass all other productions 
of Buddhist literature, not only as a source for our knowledge 
of Buddhism, but also — which here concerns us first and 


foremost — from a purely literary standpoint. This will be 
shown by the following survey of this literature.^ 


The Vinayapitaka op the Pali Canon 

The Buddhists themselves place the Vinayapitaka l * 3) * at 
the head of the canon, and we may follow their example, 
without committing ourselves to the opinion that this is 
earlier than the Suttapitaka. 8) The Vinayapitaka comprises 
the following texts : 

I. The Suttavibhanga, consisting of 1. Mahavibhanga, 
and 2. Bhikkunlvibhanga. 

II. The Khandhakas, consisting of 1. Mahavagga and 
2. Cullavagga. 

III. The Parivara or Parivarapatha. 


l ) A complete edition of the sacred writings of the Tipitaka, in 39 volumes (in 
Siamese type) was printed by the order of King Culalanharana of Siam on the occasion of 
the twenty-five years’ jubilee of his reign, in 1894 in Bangkok, and, with admirable 
generosity, he had it distributed to European and American libraries. Cf, R. Chalmers , 
JRAS 1898, p. 1. ff. and Glu Lanman, JAOS, Vol. XVI, 1895, Proceedings CCXLIV ££, 
Most of the texts have also been published by the Pali Text Society. Extracts from the 
Tipitaka have been translated by K. E. Neumann Buddhistische Anthologie, Leiden, 1892 • 
Henry Clarke Warren, Buddhism in Translations, Cambridge. Mass. 1896 (HOS, Vol. 3); 
Julius Katoit, Das Leben des Buddha, Leipzig, 1906 y MM inter nitz\ Buddhismus, in A.Bertho « 
let, Religionsgeschichtliches Lesebuch, Tubingen, 1908, Einzelausgabe 1911 (new edition in 
preparation ; KarlS ei de nstuclcer , Pali- Buddhismus in ubersetz ungen, Breslau, 1911, 2nd Ed,, 
1923 ; H. Oldenberg, Re den des Buddha, Miinchen, 1922; E. J. Thomas, Budohist Scrip- 
tures, London, 1913 (Wisdom of the East Series); F. L Woodward, Some Sayings of the 
Buddha according to the Pali Canon. Oxford, 1925. 

-) Edited by H. Oldenherg, London, 1879-1883. 

3 ) Kern, Manual, p. 2, and La Vallee Poussin, Buddhisme, Eludes et Materiaux, p. 

27, regard the Vinayapitaka as earlier. In the opinion of R, Otto Franke (JPTS 190S, 
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The nucleus of the Yinayapitaka is the Patimokkha, 1 * a 
list of transgressions against the rules of discipline of the 
order, together with the corresponding atonements. The life 
of the monk was regulated by this code of rules, which 
formed the bond 2) holding the community together. Its 
immense significance as regards the stability of the Buddhist 
order becomes evident from a speech attributed to Ananda , 81 
in which he declares that though Buddha had not appointed 
any one of his disciples as his successor nor invested him 
with the supreme authority, the community of monks would 
continue, because the Sublime One had proclaimed the 
Sikkhapada (the ten commandments for the conduct of the 
monks) and the Patimokkha to the monks. In an oft recur- 
ring phrase, it is said of a good monk that his life is “restrain- 
ed by the restraints of the Patimokkha.” This code of 


pp. 8 ff., 68 ff.,74) the Mahavagga and Cullavagga of the Yinayapitaka would be later than 
the Dighanikaya. K, E. Neumann (Prefaces to Vols. I and III of the “ Reden. Goiamo 
Bnddhos ”) believes that “ the Vinayapitaka and later the Abhidham m api taka gradually 
partly became eliminated, and partly were further developed, out of the S in; t api taka ” 
In support of this view, we could adduce the fact that some of the Suitas deal with 
Yinaya, and some resemble the texts of the Abhidhamma very closely both in form and 
contents. However, as the Yinayapitaka and the Suttapitaka have some texts in common, 
I think it likely that the final compilation of these two took place at about the same time. 

2 ) Cf. Oldenberg , Yinayapitaka, Introd., p, xv ff. ; T. W. Rhys Davids in BEE IX, 
1917, 675 ff. : Sukumar Dutt, Early Buddhist Monachism, London, 1924, pp. 75 ff., 99 ff. 

2 ) S. Dutt, 1. c., p. 90 f. thinks that, even etymologically patimokkha means “ bond ” 
in this sense. The PTS Die. s, v. (also E. G. Childers, Diet, of the Pali Language, s. v.) 
explains it by pratimok§ya “that which should be made binding,” “obligatory,” “obliga- 
tion” with reference to Jataka Y, p. 25, where it explains samgarani patimokham by 
“a binding promise.” In my opinion, the correct explanation of this phrase is “a promise 
to be redeemed,” and, accordingly, I am inclined to explain pSfciinokkha as “ that which 
is to be redeemed.” For other etymologies s. Rhys Davids and Oldenberg , SBE,, Yol. XIII, 
p, xxvii f. (“ Disburdening, Getting free ”), Oldenberg , Buddha, p, 419 n. 1 , Kern, 
Manual, p. 74 n. 5 (“ a spiritual cuirass ”), and R. 0. Franks, Dighanikaya, p. 66 n. 7. 
The earliest etymology is the one in the old commentary Mahavagga II, 3, 4, which was 
also accepted by Buddhaghosa, patimokkha being taken as a derivative of mukham, 
which is quite impossible. 

3 ) Majjhimanikaya 108 (Vol. Ill, p. 9 f.). 

*) Pafcimokkhasamvarasamvuto, see Dighanikaya II, 42; XIII, 42; XX YI, 28; of. 
Dhammapada 185. 
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rules was recited in the form of a confession formulary in 
solemn conclave of the monks, twice every month, on the 
new moon and the full moon days. 15 After the recital of each 
chapter — there are eight different kinds of greater and lesser 
sins, the treatment of which takes up eight chapters — the 
conductor of the ceremony would ask whether any one had 
committed the sin in question : and if this was the case, he 
had to confess his guilt. 25 This Uposatha ceremony, as it 
is called, was probably already instituted by Buddha himself, 
being modelled on ceremonies of a similar character among 
earlier sects of ascetics, 35 and the very earliest Buddhist 
' literature must have included a Patimokkha. 45 Originally it 
probably contained only 152 rules, 35 but they were extended to 


1 ) According to Dighanikaya XIV, 3, 22-28, at an earlier period — the legend is 
here dealing with the period of the former Buddha Vipassi — the Buddhist monks appear 
to have assembled every six years at some large centre, for the recital of the Patimokkha, 
which then was merely a kind of confession of faith, though the expression pStimokkho- 
pades&ya is the same as in Majjh. 77 (Vol. II, p, 8), where there is mention of the 
fortnightly celebration. 

2 ) At least this was the original idea, according to the wording of the formulas 
of the Patimokkha. However, even in the Vinayapitaka itself the procedure was simplified 
and toned down, inasmuch as a monk who felt himself guilty of some transgression, 
had to confess it to one of the brethren before the Uposatha ceremony, so that he 
might be pure when he took his place in the assembly. Cf. Oldenberg , Buddha, pp. 381 f., 
418 ff. 

3 ) There may possibly be some historical foundation for the story told in Mahavagga 
II, 1, that the heretical Paribbajakas convened assemblies for the recital of their Dhamma 
on the 1 4th, I5th and 8th days of each half-month, and that King Bimbisara proposed 
to Buddha that similar assemblies should be organised. The Pali word Uposatha is the 
Sanskrit Upavasatha, which means ** fasting.” Prom time immemorial the Brahmanical 
Indians observed the new moon and full moon days by sacrifices, prayers and fasting. 
The Uposatha ceremony, as performed in Ceylon at the present day, is described by 
J. P. Dickson, JBAS 1875 (reprinted in Warren, Buddhism in Translations, p. 405 ff.). 

4 ) This is proved by the fact that we have a Prafcimok§a (Sanskrit for P&tixnokkha) 
also in a Sanskrit version, and in one Tibetan and four Chinese versions. Cf. L. Finot 
and E)d. Euler in JA 1913, s. 11, t. II, p. 462 ff.; Mahavyutpatti paragraphs 256-264; 
Oldenberg, ZDMG, 52, 645 f. ; Kern, Manual, 74 f., 85 ff. 

5 ) Anguttaranik. I, pp. 236, 230 (III, 83, 1; 87, 1) and Milindapafiha, pp. 243, 
272 speak of 150 Sikkhapadas, which probably mean the rules of the Patimokkha. Most 
likely the figure 150 is only a round number for the 152 rules remaining out of the 
total of 227 rules, after deducting the 75 sekhiya dhamma which are merely rules of 
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227 at the time of the origin of the Yinayapitaka of the 
Theravadins. Though the test of these 227 rules of the Pati- 
mokkha has come down independently in manuscripts, it 
does not, as such, form a part of the Canon, hut is included 
in the Suttavibhahga, for this last-named work is nothing 
but an ancient commentary on the Patimokkha consisting of 
227 rules — a commentary which attained to the honour of being 
included in the canon. Suttavibhahga means “ explanation 
of the Suttas,” and in this case we should take “ Sutta ” n to 
mean the separate clauses or articles of the Patimokkha. 
Each Sutta, i.e., each single article, is explained word for 
word, and in an introduction it is related where and on what 
occasion the Buddha issued the decree in question. The 
Mahavibhanga consists of eight chapters, corresponding to 
the eight classes of transgressions against the discipline. 

By analogy with the Patimokkha for the monks, a similar 
code was compiled later for the nuns. The BhikkhunI- 
vibhahga, a much shorter work, is a commentary on it. 

The Khandhakas, i.e., “ sections,” 2) which give the pre 
cepts for the various arrangements of the order (Sangha) and 
regulate the entire conduct of the monks and nuns in their 
daily life, form a kind of continuation and supplement of 
the Suttavibhahga. The ten sections of the Mahavagga, 
i. e., the “great section,” contain the special precepts for * 


etiquette. The Pratimok^a of the Sarvastivadins gives the number of Patayantika 
dharmah as 90 (in the Pali 92 Pacittiya dhamma), and it also gives us a total of 150, 
excluding the £jaiksa dharmah. The SarvSsbivaditis have 113, the MubvSarv&stivadins 106, 
the Dharmaguptas 100fgaik§& dharmah (corresponding to the 75 sekhiya dhamma in the 
Pali), and the Mahavyutpatti, para. 256 reads only : sambahulah saik§adharmah. Of. 
Finot, JA 1913, s. 11, t. II, p. 469 f . ; S. Butt, Early Buddhist Monachism, p. 92 f. 

*) In the sense of the ancient meaning of the word Sutra , see Vol, I, p, 268 f. 

The text of the Patimokkha is published separately and translated by J. F, Dickson . 
JBAS 1876, p. 62 ft. and translated once again by Rhys Davids and Oldenherg in SBE 
vol. 13, p. 1 ft. ; I 

s ) Translated into English by Rhys Davids and Oldenherg in SBE vols. XIII, f 
XVII and XX, 1 
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admission into the order, for the Uposatha celebration, for 
life during the rainy season and for the Pavarana celebration 
taking place at the end of the rainy season, and further, the 
rules for the wearing of shoes, facilities for seats and vehicles, 
medicine and clothing of the monks, and finally for the regula- 
tion of the legal conditions and the legal procedure within 
the order, especially in the case of schisms. The first nine 
sections of the Cullavagga, i.e., the “ lesser section,” deal 
with the disciplinary methods in lesser matters, with various 
atonements and penances, the adjustment of disputes, the 
daily life of the monks, dwellings and furnishing of dwellings, 
the duties of monks towards one another and the exclusion 
from the Patimokkha ceremony. Section X of the Culla- 
vagga deals with the duties of the nuns. In the same way as 
the Patimokkha underlies the Suttavibhanga, there are 
also, underlying the acts and ceremonies prescribed in the 
Khandhakas, old formulae, the so-called Kammavaca, i. e., 
“words for the acts.” These do not form a part of the Tipi- 
taka any more than the Patimokkha does , 15 but are merely 
included in the Khandhakas, in a similar manner as the 
mantras or prayers are included in the Yedic Brahmanas and 
Sutras. Sections XI and XII, in which the story of the first 
two councils of Bajagaha and Vesalx 2) is told, are no doubt 
later additions, and form a kind of appendix to the Cullavagga. 


x ) Upasampada- Kammavaca, formularies for admission into the Order. These 
were first published by F, Spiegel (Kammavakya, liber de officils saeerdotum Buddhi* 
corum, Bonnae ad. Rh. 1841), with Latin translation, then by J. F. Dickson (JRAS 1875, 
p, 1 ff.) with English translation The last-named also describes the ceremony of 
admission, as it is still performed to-day in Ceylon. Other Kammavaca have been 
published and translated by 0. Frankfurter, Handbook of Pali, London, 1883, Herbert 
Baynes (IRAS 1892, p. 63 ££. ; cf. also p. 380), gar at Candra Das in JASB 63, Part I, 
1894, p. 20 ff. and G. L. M. Clauson (JPTS 1906-1907, pp. 1-7). 

2 ) See above, p. 4 £L The fact that the last two books were added later, also 
appears from the title Cullavagga, “ lesser section,” which would only be justified if this 
work, like the Mahavagga, were composed of ten parts only. Cf. Rhys Davids and 
Oldenberg in SBE, Yol. 13, p. xxi, n. 3. 

4 
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As this appendix, too, only deals with the history of the 
order, we can say that the one and only subject of the books 

of the Yinayapffaka is the monastic community, or the 
Order (Sangha), 

The Patnnokkha already indicates a fairly complicated 
organisation of the community. 1 ’ The Khandhakas presup. 
pose a still more advanced organisation. We are struck by 
the far-reaching liberality, if not laxity, in the rules for 
monastic Me. According to the strict regulation the monk 
is to live only on what he obtains by begging, but he is also 
allowed to accept invitations to meals. He is to clothe 
himself m cast-off rags, but he may also wear garments of 
; lmen, cotton and even silk. He is to live at the foot of a 
tree, but he may also seek a more comfortable lod"in" in 
houses, huts or caves. Urine is to be his sole medicament, 
but he may also take butter, oil and honey. He may even 
eat fish, as long as the fish have not been killed for him. 2 ’ 
All this indicates that there must have been a fairly Ion" 
development of the discipline of the community prior to the 
final compilation of the Vinayapitaka, and that the bulk of 
the rules originated, not all at once, but gradually. On the 
o her hand it has been shown that many of the regulations 
of the order of the community are identical with those which 
were in vogue among other sects of ascetics before Buddha. 3 ’ 
Nevertheless, all the rules and regulations of the Yinaya 
are attributed to Buddha himself; for just as in the Suttavi- 
bhanga, the rules and regulations in the Khandhakas too, are 
introduced by narratives recording when and on what 
occasion they were declared by Buddha. As regards style, too 
the stories in the Khandhakas agree with those in the Sutta- 
vibhanga to so great an extent that we are bound to assume 


p. 3 2 Cf ‘ B ' WaUsehmidt BruchstUeke dea Bhik § unT-Pratimok § a der SSrvastiv&dins, 

") Mahavagga, I, 30; Cullavagga VII, 3, 14 f. 

) S, Dutt, Early Buddhist Monachism, pp» 16, 28, 37, 
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that they belong approximately to the same time. 1 ' In a 
few cases these stories may possibly have reference to actual 
events. In the majority of cases, however, they were pro- 
bably invented ad hoc. On the whole, they are stereotyped, 
and of little value as literature. 

Fortunately this is not true of all the narratives. 
The very commencing chapters of the Mahavagga 2) contain 
one of the oldest fragments of 'a Buddha legend. In 
beautiful, archaic language, it is here related how Gotama 
Buddha obtained enlightenment (bodhi), how he decided to 
proclaim his doctrine, and how he gained his first disciples. 
Here is related, for instance, the legend of the noble youth 
Yasa, who grows up in a life of luxury, spends the nights 
among a band of female singers and dancers, but once waking 
up in the middle of the night and seeing the beautiful women 
in various ugly positions, is seized by disgust and satiety with 
the pleasures of this world; he flees from the life of voluptuous- 
ness, hastens to Buddha and becomes a monk. The later 
Buddha legend relates this story of Prince Siddhartha, the 
subsequent Buddha, himself. A strange picture of manners 
is revealed by the story of the conversion of a band of young 
men, who are going out with their wives to enjoy themselves; 
one of them, who has no wife, takes a harlot with him ; the 
latter steals the belongings of the men, and runs away. While 
the young men are pursuing her, they meet with Buddha, and 
ask him whether he has not seen a woman. The Buddha asks 
whether they would not do better to seek themselves, rather 
than a woman, and avails himself of the opportunity to preach 
the doctrine to them, whereupon they all become monks. 
There is no lack of marvellous stories, in which snake kings 


l ) If the rule dealt with in the Khandhakas is the same as the on8 dealt with in 
the Sutfcavibhahga, then the introductory story is also the same. Of* Oldenberg , Vinaya- 
pitaka, Introd., p, xxii f. . 


-) X, X— 24. SBE, VoZ. 13, r . 73 ff. 
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and gods play a part. The most beautiful of all these 
conversion-stories is that of the conversion of the two friends 
Sariputta and Moggallana, who were afterwards among the 
favourite disciples of the Buddha . 15 The first sermons of 
Buddha, for instance, the “ sermon of Benares” and the 
“ fire sermon,” are also included in this old report. 

In a later section of the Mahavagga, l 2 3 ' the story is told 
how the Buddha visits his native town and admits his son 
Rahula into the order. In the Cullavagga we then find the 
narratives of the rich merchant Anathapindaka, who presents 
his park to the order ; of Devadatta, the enemy and rival of 
Buddha, who causes the first schism in the community ; of the 
founding of the order of nuns, to which Buddha unwillingly 
gives his consent at the prayers and entreaties of his foster- 
mother Mahapajapati, who finds a noble advocate in the 
disciple Ananda, and so on. 8) 

Even among those of the introductory stories which, 
presumably, were only invented ad hoc and have no value 
otherwise, either historical or legendary, there is many a 
beautiful and valuable passage to be found. A narrative of 
this kind, touching in its simplicity, is the following: 

“ Now at that time a certain Bhikkhu had a disturbance in his bowels, 
and he lay fallen in his own evacuations. And the Blessed One on going 
round the sleeping-places accompanied by the venerable Ananda came to 
that Bhikkhu’s abode, and found him so. And he went up to him, and 
asked him, ‘ what is the matter with you, 0 Bhikkhu ? ’ 

‘ I have a disturbance, Lord, in my bowels.’ 

‘ Then have you, O Bhikkhu, any one to wait upon you ? ’ 

1 No, Lord.’ 


l ) Mahavagga, I, 7 f. j 14; 15 ff. ; 23 f. SBE, Vol. 13, pp. 102 ff., 116 ff., 118 ff., 
144 ff. AH these stories end with the admission of the converts into the Order. For 
this reason they form quite a natural introduction to the section abont admission into 
the Order. 

=) I, 54. SBE, Vol. 13, p. 207 £E. 

3 ) Cullavagga Vr. 4, 9 ; VII. 2—4, X. 1 f. ; SBE, Vol. 20, pp. 187 ff., 233 ff., 
320 ff. 
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6 Why do not the Bhikkhus wait upon yon ? l * 3 * * * * 
‘ Because I am of no service, Lord, to the Bhikkhus/ 

Then the Blessed One said to the venerable Ananda : ‘ Go, Ananda, 
and fetch some water. Let us bathe this Bhikkhu/ 

'Even so, Lord/ said the venerable Ananda, in assent to the Blessed 
One, and fetched the water. And the Blessed One poured the water over 
that Bhikkhu ; and the venerable Ananda wiped him down. And the 
Blessed One taking hold of him at the head, and the venerable Ananda at 
* the feet, they lifted him up, and laid him down upon his bed. 

Then the Blessed One, on that occasion and in that connection, 
convened a meeting of the Bhikkhu-samgha, and asked the Bhikkhus, 
' Is there, O Bhikkhus, in such and such an apartment, a Bhikkhu who is 
sick ? ? 

{ There is, Lord/ 

‘ Then what, O Bhikkhus, is the matter with that Bhikkhu ? ? 

' He has a disturbance, Lord, in his bowels/ 
f And is there any one, O Bhikkhus, to wait upon him ? 9 
‘ No, Lord/ 

e Why, then, do not the Bhikkhus wait upon him ? J 
That Bhikkhu, Lord, is of no service to the Bhikkhus ; therefore 
do they not wait upon him/ 

£ Ye, O Bhikkhus, have no mothers and no fathers who might wait upon 
you I If ye, O Bhikkhus, wait not one upon the other, who is there 
indeed who will wait upon you ? Whosoever, O Bhikkhus, would wait 
upon me, he should wait upon the sick/ *>. 

Others of these stories are valuable to us because they 
afford us some insight into the everyday life of the ancient 
Indians .* 0 Thus, for instance, when it is related how the. 
parents of the boy XTpali take counsel together,, with regard 
to what they shall let the boy become, how they consider that 


l ) Mahavagga, VIII, 26, translated by Rhys Davids and Oldenherg in SBE, Vol. 17, 

p. 240 f. However forcibly this passage may remind us of St. Matth. 25, 40 (“Inasmuch 

as ye have done it unto one of the least of these my brethren, ye have done it unto me ”), 

the situation is, after all, quite different in this case, and the resemblance caDnot be more 

than pure chance. 

*) In this respect the Vinayapitaka is a valuable complement to the Brahmanical 

' Gfhyasutras. See Vol. I, p. 272 fit. Moreover, some of the sections, e.g,, the detailed 
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he might get sore fingers from writing, or pains in his chest 
from arithmetic, or spoil his eyes with painting, and therefore 
determine to let him become a monk, because this is the most 
comfortable way of earning a livelihood . 1} Not only 
extremely interesting from the point of view of the history of 
civilisation, bat fall of delightful humour too, are the stories 
of the doctor Jivaka, 2) from which at least a very short 
extract shall here be given : 

The town of Rajagaha vies with the great city of Vesali in renown 
and splendour. The magnificence of the latter is not a little enhanced by 
the famous courtesan Ambapall, who demands fifty florins for one night. 
In order to make Rajagaha, too, as flourishing as Vesali, the beautiful and 
well-educated Salavat! is installed there as courtesan at the command of 
the king and she demands a hundred florins for one night. She becomes 
pregnant, but on account of her profession keeps her pregnancy secret and 
after she has given birth to a child, she has it turned adrift in a little 
basket. The child is found by Prince Abhaya, who has it brought up and 
gives it the name of Jivaka. 

When Jivaka is grown up, he goes as apprentice to a famous doctor 
in Takkasila (Taxila). After a seven years’ course of instruction he passes 
Ms c< examination.’'’ This consists of his teacher’s giving him a spade and 
commissioning him to bring him all the plants from the environs of 
Takkasila which cannot be used as herbs of healing. Jivaka comes back, 
and declares that far and wide he did not find one such plant. With this 
the teacher is satisfied, gives him some money for his journey, and lets him 
depart. 

The money is soon spent and in order to earn something, he 
announces himself as a doctor in a town where he hears that the wife of a 
rich merchant is very ill. Jivaka puts a little melted butter into her nose, 


enumerations of thefts, sexual offences (cf, P. E. Pavolini , GSAI, Vol. 17, p. 325 f£.) and 
crimes of all descriptions, are of interest, because they add to our store of knowledge 
of the laws and customs of ancient India. 
x ) Mahavagga, I, 49. 

ft ) Mahavagga, VIII, 1. The stories end with Jivaka’s making Buddha a present of 
clothes, and therefore they form the introduction to the section on the clothing of the 
monks. The stories of Xmrapall (Ambapali) and Jivaka also occur in the Chinese Tripi- 
taka, s. Ed. Chavannes, Cinq cents contes, III, p. 325 ff. 
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this comes into her mouth and she spits it out, whereupon she instructs the 
maid to preserve the melted butter. Jivaka is at once anxious about his fee, 
as he regards the woman as mean. She reassures him, however, that she 
is merely a good house-wife, for the melted butter could still be used by 
the servants as grease or for the lamp. She recovers, and rewards the 
doctor with 4,000 florins ; in addition, her sou, her daughter-in-law and 
her husband, each gives him 4,000 florins, and the latter also gives him a 
male slave, a female slave and a carriage with a team. 

Thus he returns to Rajagaha, where he hands over the money he has 
earned to Prince Abhaya, as a recompense for having brought him up. 
The latter does not accept it, but desires that Jivaka shall take up his 
i esidence in Bajagaha. After be has cured the old King Bimbisara of an 
unpleasant disease, he becomes the court physician and effects many 
remarkable cures. Once a great merchant in Rajagaha becomes very ill. 
All the doctors have already given him up. Then the king gives permis- 
sion for his court physician to treat the merchant. Jivaka first stipulates 
for an honorarium of a hundred thousand florins for himself and the same 
for the king, then he asks him whether he will be able to lie quietly first 
on one side, then on the other, and finally on his back, for seven months 
in each position. The invalid answers in the affirmative, whereupon the 
doctor ties him to the bed, cuts open his scalp, pulls out two worms, for 
it was they which had threatened the life of the merchant, and sews the 
wound up again. But the invalid is not able to lie for seven months on 
each side, but can always only endure it for seven days. After three 
times seven days, however, he is well, Jivaka now explains that he only 
spoke of seven months, because otherwise the patient would not even have 
managed to lie still for seven days. 

Many other stories are told of the cunning and the skill of the doctor 
Jivaka. 1 ) He also treated Buddha professionally and was a great 
friend of the order. 

This is not the only example which shows that the authors 
or compilers of the Vinayapitaka sometimes got tired of 
the dry tone, and interspersed the enumeration of prohibitions 



*) He passed as an authority on the diseases of children, and was called the 
children’s doctor.” Of. Jolly , Medicin (in Grundriss III, 10), p. 68. In later times, too, 
the Buddhists took an active interest in medical science. (Jolly, l.c , pp. 8 and 15 f.) 
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and regulations with narratives in lighter vein. Thus, for 
instance, as an introduction to the rules regarding the prece- 
dence of age among the monks, Buddha relates the following 
fable : 1] 

“ Long ago, 0 Bhikkhus, there was a great banyan tree on the lower 
slopes of the Himalaya range ; and near it there dwelt three friends — a 
partridge, a monkey, and an elephant. And they dwelt together without 
mutual reverence, confidence, and courtesy. Then, O Bhikkhus, it occurred 
to those friends, “ Come now, let us find out which of us is the oldest by 
birth ; and let us agree to honour and reverence and esteem and support 
him, and by his counsels let us abide.” So, Bhikkhus, the partridge and 
the monkey asked the elephant, 

“ How far back can you, friend, remember ? ” 

“ Friends ! when I was little I used to walk over this banyan tree, 
keeping it between my thighs, and its topmost twig brushed my stomach. 
So far back, friends, can I remember.” 

Then, O Bhikkhus, the partridge and the elephant asked the monkey 
(the same question). 

“ Friends, when I was little, sitting once on the ground, I gnawed 
at the then topmost twig of this banyan. So far back can 1 remember.” 

Then, 0 Bhikkhus, the monkey and the elephant asked the partridge 
(the same question), 

“ Friends ! there was formerly a lofty banyan tree in yonder open 
space. One day after eating one of its fruits, I voided the seed here ; and 
from that this banyan tree grew up. So I must be older than either of 
you.” 

Thereupon, O Bhikkus, the elephant and the monkey said to the 
partridge, “ You, friend, are the oldest of us all. Henceforth we will 
honour and reverence and esteem and support you, and by your counsels 
will we abide.” 

Serious narratives, too, embodying the purest and most 
genuine Buddhist morality, are occasionally inserted ; thus, the 


') Cnllavagga, VI, 6, 3. Translated by Bhys Davids and Oldenberg in SBE, Vol. 
20, p. 193 t 


BUDDHIST LITERATURE 


33 


touching story of Prince Dlghavu (“ Longlived ” ), who makes 
every effort to avenge the murder of his parents, -but who, at the 
very moment when the murderer, King Brahmadatta, is entirely 
in his power, sheathes his already drawn sword and foregoes 
his revenge. 15 Finally, similes too, which play such a large 
part in the sermons and sayings, are not wanting in the 
Vinayapitaka. Thus, for example, in the Cullavagga (IX, 1 , 
3f.) in a carefully worked out simile, eight qualities of the 
ocean are compared with eight peculiarities of the Buddhist 
doctrine and discipline of the order. Here we meet with the 
oft-quoted sentence : 

“ Just as, O Bhikkhus, the great ocean has but one taste, the taste 
of salt, so, O Bhikkhus, this religion and discipline has but one taste, the 
taste of liberation.'” 

The Vinayapitaka texts bear a certain resemblance to the 
Vedic Brahmapas. In both cases we find “ rule ” (vidhi) and 
“ explanation of meaning ” (arthavada) side by side, and to 
the latter belong, in both cases, narrative poems, which appear 
like oases in the desert of religious technicalities. 25 

The Parivara, the last book of the Vinayapitaka, is an 
insignificant and much later production, probably only the 
work of a Singhalese monk. 3 ) This comprises nineteen 
shorter texts, catechisms, indices, appendices, lists, and so on, 
very similar to the Anukramanis and Parisistas of the Veda 
and Vedanga texts. They are in the form of questions and 
answers, just like the texts of the Abhidhammapitaka, which 
probably date from the same time. 


x ) Mahavagga. X, 2, 3-20 ; SBE, Yol. 17, p. 293' ff. I do not think it very likely that 
the legend is influenced by the Biblical story of David and Saul (I Sam, 24) as is suggested 
by Copleston, Buddhism, p. 103 note. 

a ) See Yol. I, pp. 202 and 208. 
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The Sui’T.-i pita k a of the Pali Canon. 

1. The Speeches and Dialogues . 

Just as the Vinayapitaka is our best source for the Sangha, 
i.e., the regulations of the ancient Buddhist order and the life 
of the monks, so the Suttapitaka is our most reliable source for 
the Dhamma, *.<?., the religion of Buddha and his earliest dis- 
ciples. In the Suttapitaka, in the prose of the dialogues and 
narratives, as well as in sayings and songs, we also find — and 
this is our primary concern here — the greatest literary works 
which Buddhism has produced. 

The Suttapitaka consists of five Nikayas or “collections,” 
namely : (i) Dlghauikaya, (w) Majjhimanikaya, (m) Samyut- 
tanikaya, iiv) Anguttaranikaya, and (v) Khuddakanikaya. 
The last-named comprises the following texts : 1. Khuddaka- 
patha, 2. Dhammapada, 3. Udana, 4. Itivuttaka, 5. Suttani- 
pata, 6. Vimanavatthu, 7. Petavatthu, 8. Theragatha, 9. 
Therigatha, 10. Jataka, II. Niddesa, 12. Patisambhidamagga, 
13. Apadana, 14. Buddhavamsa and 15. Cariyapitaka. 

The contents of the first four Nikayas or “ collections ” 
consist of Suttas l 2) 3 * * or “ discourses.” These are eitherspeeches of 
the Buddha (sometimes also of one of his disciples), preceded 
only by a short introduction, in which is related where and on 
what occasion Buddha made the speech ; 8) or they are dia- 
logues with outline narratives (Itihasa-samvada, Itihasa dia- 
logues) of the kind with which we have already become acquain- 
ted in the Upanisads and the Mahabharata. The Suttas are, 


l ) According to Buddhaghosa (Sumangalavihllsinl, p. 22 f.), however, it is the whole 
Tipitaka (not the Suttapitaka) which is divided into 5 Nikayas, and he counts the Vinaya- 
pitaka and the Abhidhammapifcaka with the Khuddakanikaya. Likewise Gandhavamsa 
(JPTS 1886, p. 57). 

a ) The expression Suttanta is also often used for Suita . 

3 ) Hence the typical beginning of each Sutta with the words : “ Thus I heard 

(evam me smarn) ; once the Lord sojourned, etc. ( e.g. 7 in Savatthi in the garden of 

Anafchapiudaka).” 



BUDDHIST LITEKATUKK 


35 


however, as a rule, in prose form. Only here and there, in 
some of the Suttas, the prose is interrupted by verses (gathas) 
which are partly quotations and partly interposed verses, such 
as were at all times popular in Indian literature for elevating 
the prose at particularly striking passages. 1 ’ 

1. The Dighanikaya, “the collection of the long ser- 
mons,” 2) consists of 34 Suttas of considerable length, each of 
which deals minutely with one or more points of the doctrine, 
and could equally well be regarded as an independent work. 
The whole work is divided into three books, which differ in 
contents and character, but all of which contain earlier and 
later strata of tradition. 3 ’ The earliest stratum is represented 
principally in the first book, and the later one mainly in the 
third book, whilst the second book is composed of the longest 
Suttas, some of which have grown to their present bulk owing 
to interpolations. 4 ’ In form, too, the Suttas are by no means 
homoo-eneous. Whilst all the Suttas in Book I and a number 
of Suttas in Books II. and III are written entirely in prose, 


’) For instance, when stanzas are introduced by the words : “ Here the following 
is said ” (tatth’ etam vuceati) they are self-evidently quotations (e.g., in Dighanikaya 30). 
On the other hand, when significant words in verse form are put in the month of Buddha, 
and these verses begin with such sentences as “ Thus spake the Master ” or “ The Lord 
addressed him in the following verses ” (e.g., Dighanikaya 31 ; Majjhimanikaya 7, Vol. I, 
p. 39 ; 34, Vol. I, p. 34), we may take it that they are verses composed by the author of 
the Sutta himself : at least this would generally be the case, for in ancient India no clearly 
defined distinction was ever made between one’s own literary work and that 
others. 

2 ) Edited by T. W. Rhys Davids and J. E. Carpenter , London PTS, Yols. I, 1890, II 
1903, III, 1911 ; translated by Rhys Davids , Dialogues of the Buddha, I- 111 = SBB, 
Yds, II — IY, 1899, 1910, 1921 ; into German by K. E. Neumann, Munchen 1907-1918. 
Selections are translated by Rhys Davids in S8E, Yol. 11, 1 if., 158 if., 235 £f. ; into 
German by B. O. Franke , Gottingen 1913, and P. Dahlke, Suttapitaka II, Berlin, 
1920. 

3 ) Of. P. Y. Bapat in Ann. Bb, Inst. VIII, 1926, p. 1 if. 

*) Book I is called SHakkhandhavagga after its contents (it treats of sila, “ virtue 
Book II is called Mahavagga after its bulk (it contains mostly Suttas, the titles of which 
begin with maha,— “ great ”), Book III is called Patikavagga, ie “ the section beginning 
with the Patika-Sutta.” 
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there are many Suttas in Books II and III written in a mix- 
ture of prose and verse, a form so popular in India. The 
verses are either ballad verses (as in Nos. 16, 18, 19, 21) 
or momentous utterances (as in Nos. 16, 17). Elsewhere we find 
(as in Nos. 30, 31) a constant interchange between prose and 
gathas, such as we shall frequently come across in the Sans- 
krit and half-Sanskrit Buddhist texts. Suttas Nos. 20 and 22 
are almost entirely in verse. 

The majority of Suttas in Book I deal with ethical' ques- 
tions, more especially with virtue (slla), concentration 
(samadhi) and insight (panna) which lead to the state of an 
arhat, the ideal of the devout life. The ethical doctrines of 
Buddha are frequently set up controversially as against 
the teachings of the Brahmans and of other masters. The 
very first Sutta the Brahmajala- Sutta, the “discourse on the 
Brahman-net,” is of first-rate importance from the point of 
view of the history of religion, not only for Buddhism, but for 
the entire religious life and thought of ancient India. 11 In 
connection with the rules for the moral conduct of his disciples, 
Buddha here enumerates in long lists all kinds of occupations, 
conversations, modes of life and thought of the Brahmans and 
ascetics, from which the Buddhist monk is to keep aloof. 
There are Brahmans and ascetics who accumulate riches, who 
delight in dances, musical entertainments, dramatic perform- 
ances and games of all kinds (the ethnologist finds here an 
interesting enumeration of popular amusements) ; others, who 
indulge in every possible luxury ; others again, who earn their 
livelihood by sacrifices, divination and magic (we find here a 
catalogue which is most instructive from the point of view of 
Indian folk-lore) ; and finally, many who yield themselves up 


'■■■■*.) For this see Rhys Davids t Buddhism, American Lectures, 2nd Ed., 1904, p. 30 f£, 
and F. 0. Schrader , tJber den Stand der indischen Philosophie zm* Zeit. '^ahaviras und 
Buddhas, Strassburg 1902, p. 8 ft At the conclusion the Sutta calls itself T Veyyakarana 
(“commentary,” “ exposition ”) 
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to every imaginable speculation upon being and non-being, on 
the beginning and the end of the world, on the soul, its nature 
and its history — no less then 62 different philosophical views 
are here enumerated. From all these things the disciple of 
Buddha is to keep aloof. As a skilful fisherman catches all 
the fish, great and small, when he casts a fine-meshed net into 
a pond, so Buddha knows how to “catch” in the “Brahman- 
net ” all sophists and philosophers, and to prove their doctrines 
and speculations to be worthless and obstacles to true 
salvation. 

The second Sutta, too, the Samanna-phala-Sutta, “ the dis- 
course on the reward of asceticism,” is a valuable piece of evi- 
dence for ancient Indian life and thought at the time of 
Buddha ; for it acquaints us with the views of a whole series 
of prominent non-Buddhist teachers and founders of sects. A 
most vivid description of the visit of King Ajatasattu to 
Buddha forms the introduction to this dialogue. 1 ’ For the 
history of the Indian caste system and the attitude of Buddha 
towards the problem of caste, the Ambattha-Sutta (No. 3) is 
of the utmost importance. Owing to its references to the 
history of the Sakya race and to the Rsi Krsna (Kanha), a 
mythological, and perhaps even historical interest, is attached to 
this Sutta. Suttas No. 5, the Kutadanta- Sutta, “the discourse 
on (the Brahman) Sharp-tooth,” 2) and No. 13, the Tevijja- 
Sutta, “ the discourse on the knowers of the three Vedas,” in 
which with refined, but absolutely inoffensive irony, Buddha 
ridicules the Brahmanical cult with its bloody sacrifices and 
the striving of the Veda-knower for union with the Brahman, 
and contrasts with them Buddhist “sacrifices” and ideals of 


*) According to Oldenb erg, Zur G-eschichte der altindischen Prosa, AGGW XVI, 6, 
1917, p. 40 note, this introduction is an imitation of the Yajnavalkya dialogue in the 
Brhadara^yaka-Upani§ad IY, 1. However, inspite of the similarity, this seems doubtful 
to me. 

a ) In this Sutta as in No. 17 (Maha-Sudass ana- Sutta), we find the Jataka type. 
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ife, are eminently instructive regarding the relation between 
the old and the new faith, Brahmanism and Buddhism The 
fundamental doctrine of Buddhist philosophy of the inter’ 
connection ot causes, is treated in No. 15, the Mahanidana- 
Sutta, the greatdiscourse on causes.” One of the most important 
duties of the Buddhist monk is “mindfulness.” The four 
kinds of mindfulness are treated in No 22 the VT.h- 
Satipatthana-Sutta, “ the great discourse on the kinds of 

' f f 50 deaiS Witl1 Mle fund ™c«lal doctrines 

of Buddhism and closes with a detailed presentation of the 

■four noble truths.” « For Buddhist ethics from a popular 

point of view, one of the most important texts in the Pali 

Canon is No. 29, the SigSloviida-Sutta, “ the sermon : the 

/exhortation of SigMa,” in which the entire domestic and 

social ^duties of the Buddhist laymau are presented in 

That Sutta of the Dlghanikaya which is the most impor- 
. , tant in every respect is No. 16, the Maba-Parinibbana-Sutta, 
the great diseourse on the perfect Nirvana of (Buddha),” » 

W .J IOh o dl ? rS eS T S6ntallj ' 111 form “ud contents from all the 
other Suttas. It is neither a dialogue nor a speech on one or 

more Chief punts of doctrine, hut a continuous record of' the 
latter part of Buddha's life, his last speeches and sayings and 
h,s death. The oldest parts of this extensive record surely 
belong to the oldest part of the Tipitaka and to the earliest 
beginnings of a poetic treatment of the life of Bnddha. It is 
remarkable that in the Pali Canon there is no biography of 
e Buddha ; but the beginnings of one are to be found partly 


s ) Cf. R. o. Childers, Ind. Ant. 12, 1883 p 23 ff - T w m 
(SPCK), p. 143 ft, and Mr, Rhys Davids, SBB iv. p Z ff ^ ^ BaddM «» 

) Translated by Rhys Davids, SBE, Vol. 11 and SBB Vnl n'lro a 
J. Dutoit, Leben des Bnddha, p. 221 if K F w ’ ’ lnfco German by 

P •’ K - E - N *«™ann, Mfinehen, 1911, R. 0 . Franke, 
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in the Vinayapitaka, 1 ’ and partly in the Suttapitaka. It is 
quite comprehensible that the memory of the latter part of 
the Master’s life and of his last speeches was most firmly 
impressed on the minds of the disciples of Buddha, and that 
these have been preserved and handed down with loving 
fidelity. I do not hesitate to see the beginnings of a 
Buddha biography in the oldest parts of this Sutta, though 
there are only few passages in the Maha-Parinibbana-Sutta 
which can be regarded as really ancient and original. Bor, the 
Sutta is by no means a unified work, but is composed of parts 
which belong to different ages. At a very early period — pro- 
bably soon after the death of Buddha — there must already have 
been a short “ Sutta of the perfect Nirvana (of the Buddha),” 
which, by means of interpolations and additions, grew longer 
and longer in course of time, till it became the “ great 
Sutta of the perfect Nirvana” which we now have in our Pali 
Canon. Such passages as those in the second section, where 
the story is related of the first illness of Buddha, which befell 
him at Bejuva, and which he overcame by the strength of his 
will, where he assures Ananda that he is not one of those 
teachers “ with the closed fist,” who keep something for 
themselves, but that he has proclaimed the whole truth, and 
where he disclaims the idea that he should ever have wished 
to pose as a leader of the community, are surely ancient and 
original. The order, he says, had never been dependent upon 
him and would therefore not be “ without a leader” even after 
his departure, if it would only be guided by the religion he 
had proclaimed. “ Therefore, Ananda, be your own lights ! 
Be your own refuge ! Hold steadfastly to the religion as your 
light, hold steadfastly to the religion as your refuge ! ” Equal 


Dighanikaya, 179 ft, H. Bechh> Stuttgart, 1925. Extracts from it have been translated in 
all books on Buddhism. Of. also E. Muller t JR AS, 1913, 1087 ff. ; H. Kern . OZ II, 1913-14, 
.229 f. ; P. Oltramare in BHR 66, 1912, 118 ft, Eliot I, 161 it 
i) See above, 
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antiquity and originality can most probably be claimed for 
the passage in the fifth section, in which we read how 
Ananda, no longer able to control his grief at the approaching 
departure of the Master, goes out and stands weeping, leaning 
against the doorpost, whereupon the Buddha has him called 
bach, and tells him the most kindly words of consola- 
tion and of recognition of his loving attachment. The verses, 
y' j too, which are scattered in the Sutta, bear the stamp of the 
; greatest antiquity. Some of them contain significant sayings 
' of the Buddha and his disciples, and others effectively 
emphasize the most striking events of the narrative. 15 While, 
in all these passages, Buddha speaks entirely as man to man, 
we see him, in other parts of the same text, performing 
miracles like a demigod or a magician ; indeed, he boasts of hi3 
magic power, by means of which he could, if he only desired 
it, prolong his life till the end of an age of the world, and 
reproaches Ananda because the latter had not understood the 
hint at the given time and implored him, Buddha, to live on 
(III, 34-47). Buddha’s resolve to die causes an earthquake, and 
he avails himself of the opportunity to enumerate the eight 
causes of an earthquake, and to follow it up by the enumera- 
tion of other things, likewise eight in number (III, 11-33). 
These are additions and insertions of epigones, who no longer 
felt even a breath of the spirit which had inspired the authors 
of the ancient record. In most cases, moreover, it .is not 
difficult to point out the sources whence the additions came; 
for large portions of the Sutta, all together amounting to 
almost the whole Sutta, recur in other texts of the Tipitaka 
and are obviously borrowed from them. 25 Nevertheless all the 


1) Copleston (Buddhism, pp. 46, 53) is of the opinion that this Sutta is based on an 
earlier epic poem, from which these stanzas were taken. 1 rather think that these verses 
are the first beginnings of a poetical version of the life of Buddha (in the form of sacred 
ballads). 

2 ) However, in some cases, passages were originally in the Maha-Parinibbana-Sutta, 
and thence found their way into other texts* The parallel texts have been collected by 
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interpolations and extensions have not succeeded in destroy- 
ing the character of this text, which recalls our gospels more 
than any other text of the Tipifaka. 

It is evident that it was a favourite practice to utilise 
this famous and popular Sutta for inserting especially important 
texts into it, with a view to enhance their prestige by this 
means; thus, for instance, also the Dhammadasa, or “mirror 
of religion,’ 5 the solemn confession of faith in the Buddha, the 
doctrine and the community, was inserted. 1 ’ The final redac- 
tion of the Maha-Parinibbana-Sutta can nevertheless only be 
of comparatively late date ; for one passage speaks of the 
transmission and authority of the Suttas and of the Yinaya 
texts; 2 ’ and in the concluding section of the Sutta, mention 
is even made of Buddha relics 3) and the erection of Stupas, 
i.e., the same Buddha who, in the beautiful dialogue with 
Ananda, still stood before us as a simple man and teacher, 
already appears here as the object of a cult, which is not 
attested by monuments until the time of Asoka. 

Whilst the Maha-Parinibbana-Sutta is a mosaic composed 
of earlier and later pieces, other Suttas belong entirely to a 


Rhys Davids , Dialogues of the Buddha, II, p. 72. It is only by comparing the Pali text 
minutely with the Sanskrit texts, in which fragments of a Par in i r v a n a - Sutra have come 
down to us, and -with the Tibetan and Chinese translations, that we can discern which 
parts of the Sutta are ancient and genuine. Of. Windisch, Mara und Buddha, p. 33 ff., 
Oldenberg, ZDMG 52, 1898, p. 628, J. S. Speyer , ZD MG 53, 1899, p. 1**1 ff., J. Edkins, 
JJRAS 1881, p, 66 ff. For the Chinese translation of the Maha-Farinirvana-Sutras. Carlo 
Puini , in GSAI 21, 1908, 59 ff. ; 22, 1909, p. I ff. For a comparative study of the different 
Parinirvana texts see M. Przyluski in JA 1918-1920, s. II, t. XI, 485 ff. ; XII, 401 ff. ; 
XV, 5 ff. 

x ) II, 8-10. Cf. Sajnynttanikaya 55, 8 (Vol. V, p. 357) and Theragatha 395, 
H. Baynes has published an enlarged form of the dhammadasa, as it is still recited at 
the present day at the Pafcimokkha fWZKM 10, 1896, 242 ff.). 

fl ) IV, 7-11, Dlgha, Vol. II, p. 123 ff. ; cf. Afigcittara-Nik&ya, IV, 180 (Vol. II, 
167 ff.) and Copleston, Buddhism, p. 45. In IV, 10 1 (Vol. II, p. 125) the knowers of the 
Matikas are also mentioned (s. above p. 11, note 3). 

3 ) Cf. J. F. Fleet, JRAB 1906 , 657 ff., who (1. c. 667 ff.) tries to prove that the 
Sutta could not have been composed before 375 B, C. I believe that the final redaction 
must be placed a good deal later. - 
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later stratum of tradition. The Suttas (especially in Book I) 
in which Buddha appears as a human teacher only, 
cannot possibly have been written at the same time as the 
Maha-Apadana-Sutta (No. 14), “thef great discourse on the 
miracles (of Buddha) ” in which the dogma of the six 
Buddhas, l) who are said to have been the precursors of 
Gotama Buddha, is already taught, and in which the entire 
Buddha legend, adorned by numerous miracles, especially all 
the miracles of the conception and birth of Buddha, is 
recited. 25 The Lakkhana-Sutta (No. 30) also belongs to the 
same stratum of tradition. This Sutta enumerates the 32 signs 
of a “ great man” ; the man who has these physical marks, 
must become either a ruler of the world, or a saviour of the 
world, a Buddha. There is no doubt that Buddha, like the 
majority of his contemporaries, believed that by continued 
meditation one could attain to all sorts of supernatural 
powers (iddhis) and become a kind of superman. However, 
he expressly declared it unworthy of a monk and dangerous 
for the doctrine, to attempt to exert influence over a layman by 
means of magic of this nature, rather than by means of teach- 
ing and persuasion, and the “miracle of instruction.” 35 For 
this reason it is certain that the main portion of the Patika- 
Sutta (No. 24) in which Buddha not only takes part in a 
miracle-working competition with other ascetics, but also 
boasts grandiloquently of his marvellous powers, represents a 


q It is perhaps more than mere coincidence that, in this Sntta, Buddha Vipassi’s 
favourite pupil is named Asoka. 

0 There is absolutely no foundation for the supposition of L. A. Waddell (JRAS 
1914, 661 fi.) that the title of the Sntta was originally Maha-Padhana-Sutta, “ Sutta of the 
highest being. However, he may be right in saying that this Sntta and the Lalitavistera 

can he traced back to a common source, and that the Sntta corresponds to the tradition 
of about the 3rd to the 1st century B. 0. 

.) Kevadha-Sutta (No. 11), Voh I, p. 214. Similarly in No. 28 (Vol. Ill, p. 112 
f.). In the Vmayapitaka (Cnlla. V, 8, 2) it is declared as a Dnkkata offence for a monk 
to perform miracles before laymen for the sake of worldly gain. A monk who does this 

js compared to a woman who displays her charms for money. 
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later stage of the tradition. As a matter of fact, this Sutta 
#* 0 

is a very miserable compilation, in which only the beginning 
is ancient, and all the rest is an inferior admixture. 1 * 

The semi-poetical and mythological Suttas, Nos. 17-21, 
f ' probably also belong to the later stage of the tradition. Just 
as in the Puranas and in some sectarian sections of the epic, 
Indra is presented as paying homage to the god Siva or 
ft , Visnu, so, in these Suttas, which Rhys Davids s) so aptly 

' calls “ Tendenzschriften,” i.e., ‘pamphlets with a purpose,’ we 

it find Indra and the other gods and demi-gods as devout wor- 

shippers of Buddha. The most interesting is the Sakkapanha- 
Sutta (No. 21), “ the Sutta of the questions of Sakka.’ 5 Sakka, 
i.e., Indra, king of the gods, scarcely dares to approach the 
sublime Buddha. He first sends one of his Gandharvas, or 
heavenly musicians, in advance, in order to put the sublime 
sage into a favourable frame of mind, and strangely enough 
l the Gandharva does this by singing a love-song. 8) Needless 

to say, Buddha receives the god with his habitual friendliness, 
expounds the truths of religion to him, and replies to all his 
questions, whereupon Sakka bursts forth into an enthusiastic 
hymn of praise to the Sublime One. The Cakkavatti- 
Sihanada-Sutta (No. 26), which mentions Buddha Metteyya, 
the Buddhist Messiah, and must, if only for that reason, be a 
later work, is a kind of mythological story of the origin of 
moral ideas, and is a remarkable medley of vision, prophecy 
*$' and sermon. The first beginnings (agganna) are treated in 
still greater detail in the Agganna- Sutta (No. 27). These 
fancies regarding the origin of the universe and the beings, 
* and regarding the beginnings of culture and social order are 

also reminiscent of the Puranas. Nevertheless, the purpose 


Of, Friedrich Weller in Asia Major I, p, 620 £8. 

*) SBB, Yol. Ill, p. 298. . 

3 ) It appears that a fragment- of an ancient non-Buddhist poem has beeh worked 
into the Sutta here. ! ^ 
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of this Sutta is the same as that of the Ambattha-Sutta, 
namely, to demonstrate that the life of the saints (arhat) and 
the attainment of Nirvana are independent of caste. 

One of the best dialogues in the Dighanikaya is No. 23. 
the Payasi-Sutta, the dialogue between the unbelieving chief- 
tain Payasi, who denies the soul and the Beyond, and the 
monk Kumara Kassapa. While elsewhere in the “ dialogues ” 
of the Suttapitaka the person who takes the secondary part in 
the conversation mostly interrupts the principal speaker, %vho 
is usually the Buddha himself, only with wordS*of assent, the 
Payasi-Sutta is a real, lively dialogue, which sometimes re- 
calls the Platonic dialogues. However, even this Sutta is not 
original, but is an Itihasa dialogue enlarged to its disadvan- 
tage, which has been borrowed from another sect. 11 The 
last three Suttas also serve to indicate that the final redaction 
of the Dighanikaya must have been completed at a late date : 
these are the Atanatiya-Sutta, which is merely an incantation 
to ward off snakes and demons, and the Sangiti and the 
Dasuttara-Sutta, which are written after the style of the 
Afiguttaranikaya, and which, like the texts of the Abhi- 
dhamma, which they resemble in contents, are in the form of 
a catechism. 21 

To anyone who has followed this survey of the contents 
of the Dighanikaya, it will scarcely be credible that a promi- 
nent Pali scholar 31 attempts to prove that this text should 
be regarded as “ a literary work which was drawn up as a 


x ) Kumara Kassapa wants to prove to Payasi that there is a soul, and yet we 
know tha-t Buddha himself denies the existence of a soul substance, We also find a 
version of this dialogue among the Jains. Probably both sects borrowed it from an earlier 
source. Dhammapala says (in his commentary on the Yimanavatthu) that this dialogue 
was written subsequently to the death of Buddha and the erection of a stupa over his 
ashes, s. Bhys Davids , BBB, Yob III, p. 347. 

*.) A text corresponding to the Sangiti- Sutta, entitled SahgltiparySya, appears 
among the Sarvastivadins as a book of the Abhidharmapitaka. Of. J. Takakusu, JPTS 
1904-5, p. 99 n. 

3 ) B. 0 ,-Franke, ZDMG 67, 1913, 409 ft.; WZKM 2-7, 1913, 198 ff., 276 ft. t 
Dighanikaya, p. x ff* 
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uniform whole.” 11 It is a matter of course that the compiler 
or the committee of compilers were desirous of arranging the 
Suttas according to some principle, classing together such 
Suttas as seemed to belong together by reason of association 
of ideas or wording; 2) but this does not prove that the whole 
work is the work of one author. When the same scholar 
seeks to trace a uniform idea underlying the whole of the. 
Dlghanikaya, namely, that Gotama Buddha was a Tathagata, 
i.e., that he had trodden the path of salvation in order to 
encourage his disciples to tread the same path, and that the 
doctrine of the path leading to liberation or Nirvana is the 
nucleus of the work, it is merely saying in other words that 
the alleged author wished to present the tenets of the Buddha 
on the ideal life. Now this comprises practically all Buddha’s 
teaching, and therefore, in this way, one could puzzle out a 
“ uniform underlying idea ” in all the texts of the Tipitaka 
dealing with the Dhamma, and claim that they are the work 
of one authoi\ 3) 

If, as we have shown, the Dlghanikaya is composed of ear- 
lier and later portions, it cannot be the earliest work of the 
Canon, as Franke endeavours to prove, 41 and there is no jus- 
tification for the attempt to construct “ the doctrine of 
Buddha in its earliest accessible form ” from the Dlghanikaya. 
It is only by comparing all the ancient Buddhist texts, which 
are scattered in the various collections, that we can attempt 


x )' Dlghanikaya, p. xlii. 

9 ) However, in the Chinese translation of the Dirgh&gama, the Sutras are 
arranged in an entirely different order from that in which they appear in the Dlghanikaya $ 
cf. M. Anesaki in Transactions of the Asiatic Society of Japan, Vol. XXXV, part 3, 1908, 
p. 35 ff. The fact is that the compiler of the Sanskrit version arranged the material in a 
different way. 

a ) Franke' $ view is also repudiated by f ildenberg ( AR 17, 1914, 626 f.), C. A, F. 
Rhys Davids (JR AS 1914,459 ff.)i Oeiger (Pali Diteratur und Sprache, p. 11 f.) and Eliot 
3, 278 n. 1. 

4 ) 2DMGr 69, 1915, 455 ff, ; 71, 1917, 50 ft 
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to reconstruct the doctrine of Buddha in its earliest accessible 
form. 

II. The Majjhimanikaya, “ the collection of the medium- 
sized Suttas,” J) consists of 152 speeches and dialogues, which 
differ from those of the Dighanikaya only in being, on the 
whole, shorter. But in this collection, too, each Sutta forms 
a complete whole, and they are as different in kind as they 
are in value. The great number of the Suttas is one reason 
for their contents being much more varied than that of the 
Dighanikaya. We find in them discourses on almost all the 
points of the religion of Buddha, on the four noble truths, on 
the Karman, the vanity of desires, the objectionableness of 
the belief in a soul, Nirvana, the various kinds of meditation, 
and so on. Though these discussions are often only tedious 
sermons, they frequently have the popular and agreeable form 
of dialogues with a long or short introduction, or a frame 
story (Itihasa dialogues). Instruction by means of similes is 
a favourite device, whether one simile is spun out through 
an entire speech, or whether a whole series of similes runs 
through a speech in order to impress one and the same doc- 
trine again and again. Myths and legends, too, are related 
for the sake of introducing some doctrine or other, as in No. 
37, where the visit of Moggallana, the renowned disciple of 
Buddha, to Indra’s heaven is described. The monk Moggallana, 
with his great toe, causes the whole heavenly palace to 
shake l 2) — a trait strongly reminiscent of the Brahmanical 
legends of the Mahabharata and the Puranas. Some of the 
frame narratives give the impression of actual events as, for 
instance, the story of Pukkusati, who desires admission into 


l ) Ed. by V. Trenckner and R. Ghalmers, London PTS 1888-1902. Translated 
by Lord Ghalmers , Farther Dialogues of the Buddha in SBB, Yols. V and YI, 1926-27 $ 
into German by K. E, Neumann. Selections translated by T. W. Rhys Davids in SBE, 
Yol. II, and (into German) by P. Dahlhe , Suttapitaka, Yol. Ill, Berlin, 1923. 

a ) A trick which is again alluded to, in No. 50. 
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the order, and, while he goes to fetch a cloak and a begging 
bowl, is killed by a cow (No. 140), in which connection Buddha 
inculcates the lesson that this man attained Nirvana, in spite of 
not having been a monk. There is, again the story of the monk 
Ohanna (No. 144), who was overtaken by a serious illness, 
and who took his own life by opening a vein, which Buddha 
approves. Suicide, he says, is blameworthy if by that means 
one merely desires to gain another body (in a new re-birth), 
but not if one enters Nirvana. The beautiful Assalayana- 
Sutta (No. 93) strikes us, as though taken from the actual 
life of the time of Buddha. Gotama’s doctrine of the “purity 
of all the four castes ” must have been very awkward for the 
proud Brahmans. Such dialogues about the problem of caste, 
as that between the young Brahman Assalayana and Gotama 
Buddha, must frequently have occurred in real life. The 
reasoning against the caste claims of the Brahmans is excel- 
lent. Assalayana says to Buddha : 

“ The Brahmans, Lord Gotama, say thus : The Brahmans alone are 
the best caste, every other caste is low ; the Brahmans alone are the white 
caste, every other caste is black, only the Brahmans become pure, not the 
non- Brahmans : only the Brahmans are the actual sons of the god Brah- 
man, produced out of his mouth, begotten by Brahman, formed by 
Brahman, heirs of Brahman. What does the Lord Gotama say to that? ” 

Thereupon Buddha asks Assalayana a series of questions 
which the latter is compelled to answer in the affirmative, 
thereby admitting that the statements of the Brahmans are 
unfounded. He says, for example : 

“What dost thou think, Assalayana? Suppose that an anointed 
king of the warrior race causes a hundred men of different castes to-be 
assembled together; men shall come from the families of warriors, of Brah- 
mans, of the nobility, and they shall take an upper frictiou-stick from a Sal 
tree or Salala tree or sandal tree or Padmaka tree, 1 ! produce a fire by turning 


A ) Various kinds of fin© wood, 
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it (in the lower frietion-stiek) and bring forth a flame. And there shall 
come men from the families of Candllas, hunters, basket-makers, chariot- 
builders, Pukkusas, 1 ) and they shall take an upper frietion-stiek from a 
dog’s trough, or a hog’s trough, or a washing trough, or a stick of rieinus 
wood, produce a fire through turning, and bring forth a flame. Now, 
will the fire that the warriors, Brahmans, etc., have produced’ with the 
fine wood have flame, brightness and light, and will this fire be useful 
for all fire purposes ? And will the fire which the Candidas, hunters etc. 
have produced with wood from the dog’s trough, etc., have no flame no 
brightness and no light, and will this fire not be useful for all fire pur- 
poses? Assalayana naturally has to reply that there is no difference 
between the two kinds of fire, and Grotama concludes that it is the same 
with the castes.”®) “ 


Some of the Suttas, however, are neither dialogues nor 
sermons, but simply narratives. Thus No. 86 is a' regular 
old Akhyana, telling, in prose and verse, the tale oi the 
terrible robber Ahgulimala, who became a monk and rose to 
be an Arhat (a saint who has attained to Nirvana even in 
this life) a valuable piece of ancient Buddhist poetry An- 
other Sutta (No. 83) tells the legend (recurring in the Jatakas) 
of King Makhadeva who, at the appearance of the first °rev 
hair, gives up the reigns of government, and becomes a monk 
One of the most splendid passages of this kind is the Rattha- 
pala- Sutta (No. 82). In beautiful old ballad-style "the 
following- I give only a short extract — is related : 


The young prince Rafcfchapala desires to become a monk. His parents 
absolutely refuse to consent, but, by refusing to take any food, he 
compel. h,m to g,v, their permissieu. Years later, he returns as , mont 
to bis native town, and beg, at the door of bis parents' home. His father 
does not recognise him, and drives him from th r9 sh oId with .j, 

By these shaven monks,” he ones, only dearly beloved son was 
induced to renoune. the world.” Meanwhile the nurse comes out to throw 


) Sanskrit Piikka,S£ts ( a very low casts, 

-) Abridged from here, 

to be found "in Sutta No.' 84^' Cf.' R^'cftaLwrs,*JBAS n i89A ^ rf, ° 
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away some scraps of food. The mendicant monk begs for these scraps 
for his meal. Then the servant recognises him as the son of the house, 
and announces this to her master. The latter comes out and invites his 
son to enter the house. The latter politely declines, saying “ Not so, I 
have already dined to-day.” However, lie accepts an invitation for the 
next day. His father prepares for him. not only a meal, but heaps up 
gold and ornaments in the dining-room, and instructs the former wives 
of Ratfchapala to adorn themselves. The next day he is received splendid- 
ly, and his father offers him all the jewels and treasures. But Rafctha- 
pala only says : “ If you want to follow my advice, father, then load all 
the gold and ornaments on a cart and throw it into the Ganges where 
it is deepest. And why ? Because nothing but pain and misery, wretch- 
edness and sufferings will arise out of it.” Neither will he have anything 
to do with the women, who throw themselves eoaxingly at his feet. After 
he has finished his meal, he goes his way. Then he meets the king of 
the Kuru-land, who says that he can understand that a person who has 
become old or ill or poor or has lost his relatives becomes a monk, but he 
cannot understand why one who is young, happy and healthy should 
renounce the world. Rafcthapala answers him in a speech on the vanity 
of existence and the insatiableness of desire, and convinces the Kuru-king 
in a Socratic dialogue, of the truth of the doctrine of Buddha. 

Besides such magnificent compositions, we find sermons 
as dry as dust in which a series of technical expressions 
or a fundamental doctrine is explained in catechism style, 
e. Nos. 43 and 4 k x) Some of these Suttas (e. g., Nos. 127, 
137, 140, 148, 151) have completely adopted the style of the 
©numerations of the A nguttaranikaya and of the definitions 
and classifications of the Abhidhammapitaka. The above- 
mentioned Akhyanas, in which the narrative proceeds 
vividly in a mixture of prose and verse, are very 
different from Suttas like No. 116, where a bare 
list of Paccekabuddhas (hermit-Buddhas who have attained 


*) These two Suttas, which are called respectively the “great” and “ small. ” 
Vedalla-Sutta, have nothing in common, beyond the question and answer form. It seems 
that the unexplained expression “ vedalla ” refers precisely to this form. Of. above, p, 
10, and 0. A, Foley (Mrs. Rhys Davids), JR AS 1894, p. 321 ££, 

7 
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enlightenment without proclaiming it to the world) is given 
first in prose and immediately afterwards in verse. This 
kind of mixture of prose and verse, which we came across occa- 
sionally in the Dlghanikaya also, belongs to a much later type, 
which we shall meet again in the Sanskrit Buddhist literature. 

Apart from the fact that the Suttas of the Majjhima- 
nikaya give us the best idea of the ancient Buddhist 
religion and the teaching methods of Buddha and his first 
disciples, we also value them because they afford us many 
an interesting glimpse of the every-day life of that ancient 
time, not only of the life of the monks themselves (as in 
Nos. 5, 21, 22, etc.) but of that of the other classes of the people 
too. Thus No. 51 gives us a good survey of the Brahmanical 
system of sacrifice, and valuable hints concerning the connec- 
tion between bloody sacrifices, and government and priest- 
hood. We repeatedly meet with enumerations of different 
kinds of ascetic practices which were popular in ancient 
India. In Nos. 12 and 14 we find a veritable pattern-card 
of ascetic abominations, and also in Suttas Nos. 40, 45, 51 and 
60 we make the acquaintance of all sorts of queer saints of 
various sects. At that time there were, for instance, “ dog- 
ascetics/' and “ ox-ascetics,” whose asceticism consisted in 
feeding and living exactly after the manner of dogs and 
oxen. In reply to the question as to what will become of 
these ascetics in their future existence, Buddha replies that 
in the best ease, the “dog-ascetic” might be re-born as a 
dog and the “ ox-ascetic ” as an ox, but that, just as likely 
they might both find themselves in hell. Several Suttas 
are of historical significance as throwing light on the 
relation of Buddha to the sect of the Jains, especially the 
TJpali-Sutta (No. 56), 1} but also Nos. 57, 101 and 104. 


*) Treated in detail by Leon Feer m 00 VI, Leyden, 1883, t. Ill, 67 ff., RHR fc. 18, 
-1886, 74 if. and JA 1887, s. 8. t. IX, 309 ff , ; 1888, s. 8, fc. XI, 113 ff, 123 ff. and t. XI, 
209 ff. Of. also R. Chalmers . in JR AS 1895, p; 665 f. 


BUDDHIST LITERATURE 


51 


No. 76 is of great interest, because it throws light on the 
relation of Buddha to the doctrines of other masters, 
especially free-thinkers and sophists, of his day. There are 
also occasional references to all kinds of superstitions, to 
social and legal conditions. Thus in No. 13, we find an 
enumeration of cruel punishments ; Sutta 38 records all 
sorts of strange ideas upon birth and education of children, 
Nos. 28 and 37 throw light on the relationship between 
daughter-in-law and father-in-law, and so on. 

In point of time the separate Suttas are often far removed 
from one another. While in some Suttas of the Majjhima- 
nikaya, as in the ancient parts of the Maha-Parinibbana- 
Sutta, the Buddha appears purely as man and teacher, and 
only speaks of himself as of an ordinary mortal, who has 
gained certain knowledge, and who looks forward to entering 
into complete Nirvana, and while, for instance in Suttas 26 
and 36, u he relates in simple language a part of his auto- 
biography, free from all miracles, in other Suttas (<?.#., No. 12) 
all kinds of magic powers and absolutely divine qualities 
are ascribed to Buddha. In the “ Sutta of the astonishing 
events and miracles” (No. 123) the conception and birth 
of the Bodhisatta is described with all the miracles as they 
are known in the Buddha legend of the later non-canonical 
works (Nidanakatha, Lalitavistara, etc.), and as we have 
already found them in the Maha-Apadana-Sutta of the 
Dighanikaya. 2) It is not rare in the Suttas for the Buddha, 
or even a saint like Moggallana, to disappear, and “ as a 
strong man stretches out his contracted arm or contracts his 
outstretched arm,” to appear suddenly in the world of the 


* j In the same way, Ahguttaran i k ay a , III, 38. 

s ) See above, p. 42. According to Windisch , Buddhas Geburt, p. 104, Majjh, 
123 is merely a shorter version of the MahS-ApadSna-Sutta. There is, indeed, a 
most striking agreement between the two, except that Dighanikaya 14 tells of the birth 
of Buddha Vipassi. On the importance of the Sutta Majjh. 123 in the development of 
the Buddha legend in the later texts, cf. Windisch , 1. c., p. 107 if. 
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gods or in Brahman’s heaven (e.g., Nos. 37, 49 and often 
elsewhere). One Sutta (No. 49) claims to prove absolutely 
that Buddha is mighty and exalted above all gods, even above 
the highest Brahman. Though in most of the speeches Buddha 
appears as the spokesman, yet in some of them disciples of 
Buddha are the principal speakers (e.g., Nos. 15, 43 and 44). 
Not infrequently one of the disciples answers a question, 
but then lets Buddha confirm the corrrectness of the reply 
(e.g., No. 126). However, the fiction that all the Suttas 
originated during the life-time of Buddha is not always 
maintained. Thus, in Nos. 84 and 94, in answer to the question 
where Buddha is now, a disciple receives the reply : “ He has 
attained complete Nirvana.” Sutta No. 108 is immediately 
connected with the death of Buddha, Ananda being asked 
whether, before his death, Buddha had not appointed a monk 
as the chief of the monastic community. Ananda replies in 
the negative, but declares that the community is not, on that 
account, “without refuge,” for the religion (dhamma) is 
its refuge, 1 * and discipline shall be maintained in the 
community by the Patimokkha ceremony 3 * which was 
instituted by the Master. This, we may observe, is a Sutta 
concerned with the discipline of the order (vinaya) rather 
than with the religion (dhamma); this is also the ease in other 
Suttas (e.g., Nos. 103, 104 and 142) . 3 * 

Whether, from the different methods by which certain 
points of the doctrine are treated in the Suttas, conclusions 
may be drawn as to their early or late composition — that 


x ) Obviously an allusion to the famous passage in the Maha -Parinibbana- Sutta, 
see above p. 39. Of. also 0. A. F. Rhys Davids in JRAS 1902, p. 476 f. 

2 ) Bee above p. 22 if. 

s ) K. E. Neumann, Reden Gotamo Buddhas TIT, Introduction, has based on this 
hypothesis that the Vinaya was originally included in the Suttapifcaka and only took 
shape as an independent Vinayapitaka later. According to R. O. Franhe (WZKM 29, 
1915, p. 136) the Majjbimanikaya is i{ the very earliest work of the Vinaya literature,” 
and he points out many passages (1. c., 139 if.) in which the Majjh. speaks of the Vinaya. 
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must remain an open question. 1 * Eor instance, the coarse 
presentation of the doctrine of Karman in Suttas Nos. 129 f. s 
and 135 f., where the torments of hell are described with a 
minuteness which finds its counterpart in the descriptions of 
hell in the Puranas, may indicate a later date of composition. 
But it is also possible, that even in earlier times a more 
popular conception of the doctrine of Karman may have 
existed by the side of the purely philosophical one. The 
fact that the order already had a certain past history when 
the Majjhimanikaya was compiled, is indicated by a passage 
in No. 65, in which it is said that “ formerly ” there were 
fewer precepts and more monks, whereas “ now ” there are 
more precepts and fewer monks. The mention of the 
Yona-Kambojas in the Assalayana-Sutta (No. 93) points 
to the existence of the Graeco-Bactrian Empire, that is, to 
the period shortly before As'oka. 

Suttas Nos. 41 and 42 may be taken as significant of the 
manner in which the collection originated. The latter, with 
the exception of a short introduction, is literally identical 
with No. 41. Elsewhere, too, the same sermons or dialogues 
recur, only in a different setting. Thus, for example, 
Nos. 132-134 are only different versions of one and the same 
sermon. These are probably sermons which were actually 
delivered by the monks ; 2 3 * * * if nothing better occurred to him, 
a monk would repeat an already existing sermon with slight 
alterations. The collectors then collected everything, from 
the lips of any preacher, on which they could possibly 
lay hands. 8 * 


l ) Cl 0. A.F. Rhys Davids in JRAS 1902, 474 1 

-) We read in Sutfca No. 115 that these sermons had certain titles (and the same 
sermons frequently had several titles). Asoka also alludes to these titles of separate 
sermons, in his Bhahru edict. See above, p. 16. 

3 ) R. 0. Franhe has tried to trace a uniform fundamental idea and associations 

of thought underlying the various Suttas in the MajjhimanikSya too (WZfKM 29, 1915, 

134 if. ; ZDMGr 68, 1914, 473 if.) with a view to proving from it, that this book, too, is 
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III. The third great collection is the Samyuttanikaya, 1) 
“the Collection of Grouped Discourses.” It consists of 56 
groups (samyutta) of Suttas, each of which, in connection 
with a certain name or object, deals with various points of 
the doctrine. This, then, is not actually a division according 
to subjects, but only a feeble attempt at one. Thus the 
Devata- Samyutta (I), contains sayings of deities (devata), but 
the sayings refer to the most diverse subjects. The Mara- 
Samyutta (IV), consists of 25 Suttas, each of which relates a 
legend in which Mara the tempter appears in order to induce 
Buddha himself, or one of his disciples, to depart from the 
doctrine of salvation, in which he always fails. The Bhik- 
khunl-Samyutta (V), contains ten legends of nuns (bhikkhunl), 
whom Mara vainly tries to lure to apostasy. The Nidana- 
Samyutta (XII), consists of 92 speeches and conversations, 
all of which, with endless repetitions, deal with the subject 
of the twelve Nidanas or the concatenation of causes and 
effects (paticcasamuppada) . The Anamatagga-Samyutta (XV), 
contains twenty speeches, of which all begin with the words: 
“ The beginning of this Samsara, 0 monks, is entirely unknown 
(anamataggo),” and explain this sentence by setting forth in 
ever varying comparisons and images the dreadful accumu- 
lation of sufferings in the cycle of migrations from existence to 
existence which has been going on from innumerable past 


not a collection of sermons and dialogues, but the unified work of one author. The 
arguments in this case are, if anything, even less convincing than in the case of the 
Dlghanikaya. The very fact that we often find a “ great ” and a “ small ” Sutta on the 
same subject side by side in the Majjb. (e. g., CSJa- and MahS-SThanada-Sutta), is evidence 
that the work is in the nature of a collection. 

') Edited by Leon Peer, London PTS 1884-1898, Indexes by Mrs. Rhys Davids, 
1904. Translated by Mrs. Rhys Davids and P. L. Woodward (Book of the Kindred 
Sayings or Grouped Suttas), PTS, Parts I, 1917 ; II, 1922 ; III, 1925 ; into German by 
W. Geiger in ZB IV- VII, separately Vol. II, Mfinchen 1925. The Bhikkhunl-Samyutta 
is also translated by Mrs. Rhys Davids, Psalms of the Sisters, pp. 180-191; 'iWara- 
Samyutta and Bhikkhuni-Saipyutta into German by E. Windiseh, Mara und Buddha pp. 
87 £E, 132 ££. 
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ages of the world’s history. On the other hand, the 13 
Suttas of the Kassapa-Samyutta (XVI), are united into a group 
only because the disciple Kassapa appears as speaker in all 
of them ; in the same way the Sariputta-Sarpyutta 
(XXVIII) contains ten speeches of Sariputta. The 50 Suttas 
of the N aga-Samyutta (XXIX) deal with the snake-demons 
(nagas), enumerating the various kinds of snakes, and naming 
the deeds which cause one to be born again in one or other 
of the snake-forms. The 55 Suttas of the Jhana- or Samadhi- 
Samyutta (XXXIV) deal with the modes of contemplation 
or meditations (jhana, samadhi). The strong points and weak- 
nesses, the virtues and vices of women (matugama) and the 
destinies which await them in the next life, are dealt with in the 
34< Suttas of the Matugama-Samyutta (XXXVII). Legends of 
the great Moggallana and a few of his speeches are contained in 
the 11 Suttas of the Moggallana-Samyutta (XL). The hero 
of the Sakka-Samyutta (XI) is Sakka, the god Indra, who 
appears here, too, 1 * as a devout Buddhist. There is surely an 
intentional piquancy in selecting Indra, the savage, infuri- 
ated Vrtra-slayer of the Veda, as the exponent of the ethics 
of mildness and non-violence, and as a master in the art of 
self-command. To scare away the insolent demon who has 
sat upon his throne, he merely utters the polite words : “ My 
dear friend, I am Indra, the prince of gods.” 2 * The last 
Sarny utta is the Sacca-Samyutta (LVI), which deals in 131 
Suttas with the four noble truths (sacea) of suffering, of the 
origin of suffering, of the cessation of suffering, and of the 
way to the cessation of suffering. Here we also find (LVI, 
11) the famous Lhammacakkappavattana-Sutta, the “ sermon 
of Benares,” by means of which Buddha set the wheel of 
the religion (dhammacakka) in motion. 8 * 


*) As in the Sakkapanha-Sutta, s. above, p. 43. , 

s ) XI, 3, 2, translated by Warren , Buddhism in Translations, 426 £. 

3 ) It has often been translated, thus also by F. I 4 . Woodward. Some Sayings of 
the Buddha, p. 7 
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It is evident that, in the grouping of these Suttas, at least 
three different principles are involved. The Suttas of a group 
treat either (1) of one of the chief points or principal branches 
of the Buddhist doctrine, or (2) they refer to some classes of 
gods, demons or men, or (3) some prominent personality 
appears in them as hero or speaker. These 56 Samyuttas 
or “groups” are also divided into 5 Vaggas or “divisions,” 
and their contents embrace all branches of the religion of 
Buddha. In the first Vagga ethics and the Buddhist ideal of 
life are predominant, and in the next hooks epistemology and 
metaphysics are the main themes. We also find Suttas 
dealing with the life of the Master, others in which Buddha 
and Dhamma are already objects of veneration, and a few 
Suttas dealing with the discipline of the order (vinaya). The 
total number of Suttas, which are, as a rule, much shorter 
than those of the Majjhima- or of the Dlghanikaya, is 2889. 
The number of Suttas is so great, mainly because, according 
to some pattern or other, a subject is treated in all its different 
aspects — with continual repetition of the same phrases — until 
the subject, and the reader too, are completely exhausted. 
Thus, for example, the Sajayatana- Samyutta (XXXY) com- 
prises no less than 207 Suttas, speeches and dialogues on the 
six senses. With untiring monotony it is here demonstrated 
that sight, hearing, smell, taste, touch and the organ of thought 
(manas) are perishable and full of suffering, and have nothing 
to do with the Ego, that the sense perceptions corresponding to 
the six sense organs are perishable and full of suffering, and 
have nothing to do with the Ego, and that the sense objects 
corresponding to the six sense organs are perishable and full 
of suffering, and have nothing to do with the Ego. More- 
over, in the case of each single sense-organ, each single sense- 
perception, each single sense-object, the whole series of asser- 
tions is repeated literally, and every assertion forms a Sutta 
in itself. However tedious we may find this multiplication 
. of Suttas, there are sure to have been sound, practical reasons 
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for it in the use of the Suttas for religious exercises.*) Even 
in this collection, however, we find many things which are 
to be appreciated also from the purely literary point of view, 
though it contains much more that is of importance only 
because it contributes to our knowledge of the doctrine of 
Buddha. 

Valuable poetry is found especially in the first Vagga. 
It embraces Samyuttas I-XI, and is called Sagathavagga, i.e., 
“ the Section with the song verses ” (gatha). Such Gathas or 
verses appear occasionally, indeed, in all the sections, as in 
other Nikavas, but they are so numerous in the first Vagga, 
that many of the Suttas consist entirely of verses. Thus, in the 
Devata-Samyutta, we find many riddles and aphorisms in the 
form of questions and answers, e.g., the following riddle : 

Hast thou no little hut? Hast thou no nest ? 

Hast thou no line stretched out ? Art free from ties ? 

“Nay, never hut is mine, nor any nest. 

Nor line stretched out. Yea, I am free from ties.” 

What do I mean who speak to thee of ‘ hut,’ 

And ‘ nest,’ and ‘ line stretched out,’ and ‘ ties'? 

“Mother thou meanest when thou sayest ‘hut,’ 

And wife thou meanest when thou speak’st of ‘nest,’ 

And children, when thou sayest ‘line stretched out,’ 

And men’s desires, when thou dost speak of ‘ties’ ” ! 

O well is thee for whom no hut doth wait ! 

O well is thee who hast no nest at night ! 

Thou hast no line si retched out — 0 well is thee ! 

And happy thou who from all ties art free ! 

These riddles and aphorisms are not always in reference 
to Buddhist doctrines, as the following riddle will show : 


l ) It is possible, as Mrs. Rhys Davids suggests to me, that the fact “ that the 
varying Suttas were collected from different sources, from different viharas or even 
laymen,” may also have been a factor in the multiplication of Suttas. 

a ) I, 2, 9, translated by Mrs. Rhys Davids , Kindred Sayings, I, p. 13 f, 

8 I I :i i^I §Ii? II 1 1 
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■ : .What is the basis and support of men ? 

What here below is comradeship supreme? 

What are the spirits who sustain the life 
Of all such creatures as to earth are bound ? 

“ Children are mankind’s basis and support, 

The wife is here below comrade supreme ; 1 > 

The spirits of the rain sustain the life 

Of all such creatures as to earth are bound.” 2 > 

Just as, in an episode of the Mahabharata, 85 Yudhisthira 
answers the questions of a Yaksa, thereby gaining his favour, 
likewise, in Samyutta X, 12, Buddha satisfies a Yaksa by the 
wise answers which he gives to his questions. It is especially 
the ballads (akhyanas) in verse, or more often in the prose and 
verse form mixed, as we find them particularly in the Mara- 
Samyutta and the Bhikkhunl-Samyutta, 45 which are of great 
poetical value. Some of these short ballads about Mara and 
the nuns, which are remarkable also for the sake of their 
archaic language, 65 are among the most beautiful productions 
of ancient Indian poetic art. As an example, the Sutta (V. 8) 
of the nun Kisa-Gotami (“ Slender GotamI ”) is translated 
here: 

Thus have I heard. The Lord once sojourned at Savatthi in the Jeta 
grove in the garden of Anathapindika. The nun Kisa-Gotami, after she 
had dressed herself, went in the morning into the town of Savatthi, with 
her begging-bowl and robe, to beg for food. And after she had begged in 
Savatthi and had returned with the food which she had obtained through 
begging, she went, after her meal,, into the dark forest, in order to spend 


1 ) Of, Aitareya-Brahmana : “ A friend is the wife” s. above, Yol, I, p. 212 (English 
Edition). 

2 ) I, 6, 4, translated by Mrs. Rhys Davids, 1. c., p. 52. 

8 ) III, 813, see above, Vol, I, pp. 352 f. 

*) See Windisch, Mara und Buddha, pp. 87 ff., 132 and Feer in JA 1883 s. 
8, 1. 1, 410 «. 

“) fi y tieir language, too, the stanzas (gathas) occurring in the Nikayas, at 
least the majority of them, prove themselves as belonging to the oldest portions of ’the 
Tipitaka literature. Of. Rhys Davids and Carpenter, Djgha NikSya edited, Vol. II,— 
preface, p, VITI and above, p, 3, note 2. 
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the day there. Then, when she had retired far into the dark forest, she 
sat down at the foot of a tree, to stay there for the day, 

Then Mara the evil one, desiring to cause the nun Kisa-Gotaml fear, 
terror and horror and to disturb her deep meditation, went to the place 
where the nun Kisa-Gotaml was. And after he Lad gone there, he address- 
ed the nun Kisa-Gotaml in the verse : 

u How now? Dost sit alone with tearful face, 

As mother stricken by the loss of child ? 

Thou who hast plunged into the woods alone, 

Is it a man that thou hast come to seek? ” 

Then the nun Kisa-Gotaml thought within herself, “ Who is it, human 
or non-human, who has just uttered a verse ? n And it occurred to the nun 
Kisa-Gotaml : Ci It is Mara the evil one, who, in order to cause me fear, 
terror and horror and to disturb me in my meditation, uttered the verse.” 
But when the nun Kisa-Gotaml knew that it was Mara the evil one, she 
addressed Mara the evil one in the following verses : 

t( Past are the days when I was she whose child 
Was ]ost | Men to that past belong — for me ! 

I do not grieve, I am not shedding tears. 

And as for thee, good sir, I fear thee not. 

Lost on all sides is love of worldly joys. 

The gloom of ignorance is rent in twain. 

Defeating all the myrmidons of death, 

Here do I bide (to rest), sane and immune,” 

Then Mara the evil one knew that the nun Kisa-Gotaml had recognis- 
ed him, and he vanished from the place, unhappy and despondent. 

These poems can scarcely he anything but sacred ballads, 
counterparts of those Akhyanas with which the epic poetry of 
the Indians originated . 50 If, with J. Gharpentier , s) we 
were to regard them as 6f little dramas , 35 then they would be 

*) The stanzas igiven In the translation of Mrs. Rhys Davids , h c,, p. 162 £. 

a ) Cf. above, Yol. I, pp. 311 ft, 471, 508 f. (Bng, Ed.). The technical term for these 
compositions consisting of a mixture of prose and verse seems, however, to have been 
geyya, not akhyana, See above, 

3 ) WZKM 23, 1909, 33 ff. The fact that, as we shall see, a Buddhist drama 
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artistic creations of an exquisiteness with which we could 
hardly credit the Buddhist monks, so much the less as, in the 
entire Tipitaka, we do not find even the slightest trace of such 
sacred dramas having been performed. On the contrary, the 
monks are often forbidden, in the Buddhist texts, to take part 
in plays and similar performances. Had there been a sacred 
drama in existence, our texts would surely have made an 
exception in favour of religious performances of this nature. 
We shall frequently meet with these sacred ballads, always 
characterised by the same strong dramatic element. The 
secular and sacred ballads of this kind have surely contributed 
much towards the origin of the dramas, but these poems 
themselves should not, on that account, be called “ dramas ” 
any more than they can be called “epics,” though both 
probably proceeded from them. The only doubtful point is 
whether the prose of these poems in the mixed form should 
always be regarded as being as ancient as the verses. To take 
an instance, the prose enwrapping the beautiful and impressive 
sayings on Karman (III, 2, 10 ; 3, 1) reads much like a 
commentatorial addition. 

IV. The fourth great collection is the Anguttara- 
nikaya, 1 * “the Collection of sermons arranged in ascend- 
ing numerical order.” 2) The Suttas, at least 2,308 in 


existed later, proves just as little, as far as that early period is concerned, as do the 
dramatic performances in the Tibetan monasteries of to-day. 

*) Edited by R. Morris and E. Hardy , London PTS 1885-1900, 5 vols., with 

Indexes by Mabel Hunt , forming Vol. Yl. An analysis of the contents is given by 
E. Hardy in Vol. V, pp. 371 if. Translated by E. B. J. Qooneratne t Part I (Eka-, Duka-, 
and Tika-Nipata), Galle, Ceylon, 1913 ( “Of that work perhaps the less said the better,” 
Mrs, Rhys Davids in JRAS 1926, p. 348) ; Part II (Catukka-JSTipata) by A . D. Jayasundara, 
ed. by E. L, Woodward, Adyar, Madras, 1925; into German by the Bhikkhu Ndnatiloha 
(£e. s Anton Queth), 1911 if. Cf. also E. Leumann in GGA 1899, pp. 586 ff. 

3 ) Literally; “The yet-another-limb collection/’ In the Sanskrit canon 
an EkottarSgama corresponds to the Ahgnttaranikaya (e£. Milindapahha YIT, 3, 48: 
Ekuttaranikaya). Ekottara means “yet on ©more,” and is therefore synonymous with 
afcguttara. The title Dasuttara-Suttanta (Dlgha 34) means the “ Up-to-fcen Suttanta,” 
i*e the discourse in which the Dhammas are enumerated from one to ten. 
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number, 1} are here arranged in eleven sections (Nipata) in such 
a manner that Section I treats of things of which only one 
exists. Section II of things of which there are two, Section III 
of things of which there are three, and so on, to Section XI, 
treating of things of which there are eleven. Thus, for 
instance, in the “ Section of two,” there are Suttas on the two 
things one must avoid, on two dark and two bright things, two 
reasons for living in the forest, two kinds of Buddhas, and so 
on ; in the “ Section of three’’ — Suttas on the trinity of deeds, 
words and thoughts, three kinds of monks (those who have no 
desires, those who have some, and those who are free from all 
desire), the three messengers of the gods (old age, disease and 
death), the three reasons why death rules the world, three 
kinds of silence, three things which lead women to hell, and 
so on ; in the “ Section of four ” Suttas on the four things 
which lead to liberation from existence (virtue, meditation, 
intuition and deliverance), four things by which man reaches 
hell, and four things by which he reaches heaven, the four 
causes (good and bad deeds in a former existence) of some 
women’s being ugly and poor, others ugly and rich, 
others beautiful and poor, and yet others beautiful and rich 
and so on ; in the “ Section of seven ” Suttas on seven 
requirements for meditation, seven miracles, seven kinds of 
wives, and so on ; in the “ Section of eight ” Suttas on eight 
things by which the wife binds the husband and the husband 
the wife, eight kinds of alms, eight qualities which women 
must possess in order to be reborn as divine beings, eight 
causes of an earthquake, and so on ; in the “ Section of ten ’ 
Suttas on the ten powers of a Buddha, the ten fundamental 
questions (a summary of the whole doctrine of Buddha), ten 
reasons for the institution of the Patimokkha, ten kinds of 
rich people, etc., etc. 


l ) In some cases it is not clear whether one or several Suttas should be assumed. 
Therefore 2863 is also a possible total. 
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Each of these eleven sections again falls into several 
divisions (vagga) ; and these frequently (though hy no 
means always) comprise such Suttas as deal with one and 
the same subject. Thus the ten’ Suttas of the first division 
of the “ Section of one ” (Ekanipata) deal with the rela- 
tionship between husband and wife ; I, Vagga 14 consists 
of 80 Suttas, in which are enumerated names of the most 
prominent male and female disciples, and their virtues ; 
I, Vagga 20 contains 262 Suttas on the different kinds of 
meditation which lead to Nirvapa ; V, Vagga 18 deals, in ten 
Suttas, with lay disciples (upasaka), and so on. In this 
collection, as in the Samyuttanikaya, the Suttas are mostly 
short speeches and dialogues. Longer speeches are also 
found, and as in all Nikayas, the prose is often interrupted 
by verses (gathas). Very numerous are the Suttas and 
Gathas which the Anguttaranikaya has in common with 
other tests of the canon, and these are sometimes actually 
quoted as extracts. l 11 

We give a few Suttas in translation, as specimens of this 
collection. We read in the “ Section of two ” (II, 4, 1-2) : 

“ I shall explain to you, O monks, what constitutes a bad man, and 
what constitutes a good man. Hear, then, and pay heed, I shall speak.” 

“ It is well, your reverence,” said the monks, and listened to the 
Lord, And the Lord spoke thus : 

“ What, O monks, constitutes a bad man ? A bad man, O monks, 
is ungrateful, he knows no gratitude. That is what is found in bad men : 
ingratitude, unthankfulness. The sumtotal of all that constitutes a bad 
man is this : ingratitude, unthankfulness. But a good man is grateful, 


l .) These parallel passages and quotations are recorded by E, Hardy, Vol. V, p. 
VIII f. But it is not always the Angutt. which does the borrowing. Thus, for instance, 
the account o£ the admission of women into the order, i. e . , the founding of an order of 
uuns, is just as much in its right place in A6g. VIII, 51, as in Cullaragga X, 1 of the 
V may api taka. On the other hand, the enumeration of the eight causes of an earthquake 
and the eight kinds of assemblies is absolutely in its right place in. Ahgutt. (VIII, 70 ), 
whilst the parallel passage in the MahS-Parinibbana-Sutta does not fit into the context 

at all (see above, p. 40). . v 
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he knows gratitude. That is what is found in good men : gratitude, 
thankfulness. The sumtotal of all that constitutes a good man is 
gratitude, thankfulness. 

I shall name two beings to you, O monks, whose goodness one' cannot 
repay. Which two ? Mother and father. 0 monks, if a man were to 
take his mother on one shoulder and his father on the other, and if he 
lived to the age of a hundred years in this way, lived for a hundred, years..; 
and if he were to serve them, anointing them, massaging them, bathing 
them and rubbing them, and if they even eased themselves upon him — he 
would not have evinced sufficient gratitude towards his parents nor would 
he have repaid them for their benefits. And, O monks, if he were to set 
his parents in authoritj^ in supremacy, to govern the whole of this great 
world filled with treasures of all kinds, he would not have evinced 
sufficient gratitude towards his parents nor would he have repaid them for 
their benefits. And why ? O monks, parents bestow much good on their 
children, for they bring them into this world, nourish them, and explain 
this world to them. 

But, O monks, if a man’s parents are unbelievers, and if he lead 
them to perfect faith, stimulate and confirm them therein, or if they 
are wicked, he lead them to perfect virtue, stimulate and confirm them, 
therein, or if they are miserly, he lead them to perfect self-sacrifice, 
stimulate and confirm them therein, or if they are without insight, he lead 
them to perfect insight, stimulate and confirm them therein — then, 
O monks, he has done well by his parents and has repaid his parents for 
their benefits, indeed more than repaid them.” 

Some of the Suttas of the Anguttaramkaya have the 
rare advantage of brevity. Thus we find, in the <c Section 
of three ” (III, 129) the speech of Buddha which may be 
warmly recommended to all those who believe in the humbug 
of a Buddhist “ esoteric doctrine : 

“ Three things, O monks, act secretly and not openly. Which three ? 
Womenfolk, O monks, act in secret and not openly. The incantations of 
. the Brahmans act in secret and not openly. False doctrine acts in 
secret and not openly. These, O monks, are the three things which act 
secretly and not openly. ■ , - 

Three things, O monks, shine openly and not secretly. The disc of 
the moon, O monks, shines openly and not in secret. The disc of the 
sun shines openly and not in secret* The religion &nd discipline of the 
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Order proclaimed, by Buddha shine openly and not in secret. These, 
O monks, are the three things which shine openly and not secretly/’ 

A large number of Suttas deal with women, of whom 
the Buddhist monks, like the priests and saints of all other 
religions, have little good to say. Only Ananda, the 
favourite disciple of Buddha, was always an enthusiastic 
champion of women. It was at his intercession that the 
Master, after long resistance and even then unwillingly, gave 
permission for the founding of an order of nuns — a partiality 
for which, according to the tradition, 1 ) he was still called 
to account at the council of Rajagaha. Once, so it is related 
in the “ Section of four ” (IV, 80), Ananda, like a modern 
advocate of the emancipation of women, asked the Master : 

“ What is the reason, Lord, what is the cause for which women have 
no seat in the public assembly, pursue no business and do not earn their 
livelihood by some (independent) profession ?” 

(Buddha replies thereto :) “ Choleric, Ananda, is womankind ; jealous 
Ananda, is womankind ; envious, Ananda, is womankind ; stupid, Ananda, 
is womankind. That, Ananda, is the reason, that is the cause why 
women have no seat in the public assembly, pursue no business, and do 
not earn their livelihood by some (independent) profession.” 

One of the most beautiful speeches in the “ Section of 
three ” (III, 35) is that of the three messengers of the 
gods, 2) about whom King Yama asks the evil-doer in the 
nether world — old age, disease, death — whereupon he hands 
them over to the guardians of hell for punishment : ideas 
of hell are probably earlier than Buddhism. However, the 


l ) Vinayapitaka, Cullavagga XI, I, 10. Cf. Oldenberg, Buddha, p. 187. 
a ) Similarly in Majjhimamkaya No. 130, where, however, there are five messen- 
gers of the gods. Cf. Oldenberg , Buddha, p, 263 ; L. Scherman , Materialien zur Geschichte 
der indischen Visionsliteratur, Leipzig 1892, p. 60 f. Parallel passages from European 
literatures (e.g., Grimm’s Household Tales, Nr. 177 “ The messengers of death,” which 
was already known in the 13th century, and la Fontaine’s fable VIII, 1 “ La mort et le 
monrant *’) have been quoted by R. Morris in JPTS 1885, pp. 62-75. Cf. also Grimm 
Kinder- und Hausmgrchen, III 3, GSttingen 1856, p. 249. 
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number of passages of literary value in the Afiguttaranik&ya 
is not great. There are numerous monotonous and endlessly 
tedious sermons, which are by no means improved by the 
dry-as-dust tone of the enumeration. Thus, in the entire 
“ Section of one 55 there is hardly anything to be found that 
is beautiful and edifying. It is remarkable that besides so 
many Suttas which refer to all departments of Buddhist 
ethics and psychology and sometimes also to the discipline 
of the Order (vinaya), there are also some Suttas which have 
nothing to do with the religion of Buddha, and are only 
inserted on account of the numerical principle. Yet such 
passages are sometimes not devoid of a certain humour, 
which is evoked by the enumeration of very heterogeneous 
things in one series. Thus, for example, it says in the 
“ Section of eight ” (Till, 27) : 

“ There are here, O monks, eight powers ! Which are they ? Crying 
is the power of child, scolding is the power of women, weapons are the 
power of robbers, sovereignty is the power of kings, pride is the power 
of fools, humility the power of sages, reflection the power of scholars, 
meekness the power of ascetics and Brahmans/’ 

Similar passages occur occasionally in Indian gnomic 
poetry. The idea of such enumerations probably belongs 
to ancient folk-lore, only that in the Ahguttaranikaya, with 
real Indian pedantry, it became the principle of arrangement 
of an entire large work. 1 ' 


x ) We find the same arrangement in the Thananga and Samavayanga Suttas of 
the Jains. A section in the Mahabbarata, Y, 33, 56-106, on worldly wisdom (nlti), placed 
in the mouth of Vidura, is arranged on exactly the same numerical principle. Even more 
archaic is the Brahmanical riddle game (M ah abb. Ill, 134) in which A§tavakra vanquishes 
the sophist Vandin who, though well versed in the enumeration of the things of which 
there are one, two, three, and so forth, cannot get past thirteen, whilst Agtavakra 
enumerates all the things of which there are thirteen. Number riddles and number litanies 
of this' kind are also to h© found in the literatures of other peoples. The best known is 
the so-called iS Catholic Vesper ” in which Christian dogmas are enumerated according to 
numbers one to twelve : “ Good friend, I ask thee, Good friend, what askest thou ? Tell 
me, what is one ? One and one is the Lord God, and so on (IC. 8imroch t Die deutscheo 

9 - II III 
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The fact that the Anguttaranikaya was compiled at a 
time when the Buddha had already become an omniscient 
demi-god, if not god, the sole fountain-head of all trfith, is 
shown by the passage, in which the god Indra asks a few 
preaching monks where they have learnt such excellent 
things, whether from Buddha or through their own intuition, 
and they reply : If, near a great granary, one sees people 
carrying corn, some in a basket, others in their garment, yet 
others in their hands, then it really does not matter whence 
the corn is taken, for it all comes from the great granary. 
In exactly the same way, everything which is well said is 
said by the Lord Buddha. This is much more dogmatic than 
As'oka’s Bhabru edict, which says : “ All that Buddha has 
said, is well said,” even more so than the word of a later 
Sanskrit work, the Divyavadana : “the heavens with the 
moon and the stars wall fall, the earth with its mountains 
and forests will pass away, the ocean will dry up, but the 
Buddhas will never utter what is false. 1 * 

With this dogmatism the Ahguttaranikay a is only a 
forerunner of the Abhidhammapitaka, for the texts of which 
it probably formed the foundation. 2 * 

The great number of Suttas in the Anguttaranikaya 
came about in the same way as in the Samyuttanikaya. 3 * 

With regard to the mutual relationship among these 
four Nikayas or collections of Suttas — for the Khuddakanikaya 
has a- totally different character — only so much is certain, 
that a whole series of Suttas occurs, not only in one, but in 


Volkslieder, Frankfurt a. M, 1851, pp. 520 £6.). There is a similar number litany in the 
Passover Hagada of the Jews. Cf. K, Kohler in Zeitschrift fiir die Geschichte der Juden 
in Deutschland, 3, 1889, 234 ff. and G. L$jeau in Bevtie Celtique IT, pp. 58 ft There is 
a Greek fairy-tale (see J. G. v. Hahn , Giiechische nnd Albanesische M&rclien, Leipzig 
1864, IT, pp, 210 f.), which reminds ns of A§tavakra. 

V) Angutt., Yol. IV, p. 163 f. Cf, La Vallie Poussin, Transactions of the Third 
Internat. Congress for the History of Religions, Vol. II, p. 36. 

2 ) Cf. Hardy in Vol. V of the edition, Preface, p, ix f, 

3 ) See above, p. 56, 
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several of these collections, and that, as regards the doctrines 
presented, there is no difference whatsoever among the four 
Nikayas. In most cases it will be difficult to distinguish 
whether a Sutta originally occupied a place in the one or the 
other Nikaya. If, for example, the Sutta on the three 
qualities which lead women to hell, occurs in the 
Samyutta as well as in the Ahguttaranikaya, it fits 
equally well into the first named collection in the 
“ Section on women ” as into the latter collection in 
the “ Section of three.” On the other hand, some sections 
of the Samyuttauikaya appear like extensions or illustrations 
of the Ahguttaranikaya.- 0 The Suttas of the Dlghanikaya 
often give us the impression of having originated through the 
extensions of shorter texts. Thus, for example, the tenth 
Sutta of the Majjhimanikaya (Satipatthana-S utta) recurs 
literally in Dlghanikaya No. 22 (as the Maha-Satipatthana- 
Sutta), only with a few additions after the style of a commen- 
tary. It has already been shown that the Maha-Parinibbana- 
Sutta probably attained to its great extent by means of additions. 
Some passages of the Dlghanikaya certainly fit better into 
the Anguttaranikaya. 1 2) The fact that the great number of 
Suttas in the last two Nikayas is explained mainly by varia- 
tions of one and the same theme with endless repetitions, 
has already been mentioned, and also that this is sometimes 
the case in the Majjhimanikaya too. 3) Moreover, the great 
length of many of the speeches in the Majjhima- and Dlgha- 
nikaya is explained by the continual repetitions. In all these 
collections we cannot avoid the impression that they owe 
their origin to practical needs, having been compiled for the 
use . of the monks for religious practices — sermons, public 


1 ) Cf. Samy. XXXVII, 4 with Angufct. Ill, 127 and Samy, XXXVII, 5-9, and 
14-24 with Angutt. V, 230 and 115-120. 

2 ) See above, p. 40. 

3 ) See above, pp. 53 and 56. 
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recitations, hours of devotion and edification. The peculiarity 
of almost all these Suttas, which is so unpleasant to the 
Westerner, namely, the repetitions, so frequent as to become 
nauseous, proves that they were originally intended only for 
oral presentation. 

These continual repetitions of the same words, sentences 
and whole paragraphs had the double purpose of impressing 
the speeches more deeply on the memory and of making them 
rhetorically more effective. As texts written down and 
intended for reading, they would probably have been quite 
as tedious to the Indians as they are to the Westerner. In the 
recitation the repetitions played a considerable part “ as parts 
of a purely musical construction ” and proved no more tiring 
to the ears of a Buddhist audience “than the repetitions of 
the motifs in the musical compositions of Bach or Wagner.” « 
Eor this reason it is scarcely possible to translate these 
Suttas for Western readers exactly as they stand, with all 
the repetitions ; but we must not forget that the Suttas 

were composed for Buddhist hearers, and not for Western 
readers. 


Side by side with Suttas drawn out to inordinate lengths 
owing to the abundant repetitions, there are some brief and 
terse dialogues, in which an idea is presented with the utmost 
mcety and lucidity, and developed without a single super- 
fluous word. Dialogues of this kind are to be found in all 
of the four NikSyas, and we are pretty safe in assuming that 
hey belong to the earlier parts of the canon. In style and 
language, too, there is no essential difference amoL the 


1 ) P* Tiuen in Festgabe Jacobi, p e 9g fp w r , , 

cases the ancient authors showed a very well defm’h '* ! ^ “ eVen in individual 

constructed their rhythm.” This would al S o e fnl “T ““ ^ ^ 
by the recitation of the Pali texts in the monasteries T b eXtra ° rdwary “Passion made 
without being able to understand a single word of the ^ ^ r<3 ° ital 

from his own experience, 0n ents. Tuxen testifies to this 
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four Nikayas. 1 ) . Though the Anguttaranikaya may be some- 
what later than the other Nikayas, 2) there cannot have been 
a very great interval of time between it and the others. 
There is even less foundation for assuming the Dlghanikaya 
to he “ the earliest accessible source of Buddhist writing.” s) 
“ The earliest accessible sources ” of the doctrine of Buddha 
are only a few isolated Suttas appearing in different collections 
and are not afforded by any one collection ; in fact they have 
to be culled from the whole of Buddhist literature, Pali as well 
as Sanskrit. At all events all the four Nikayas contain very 
ancient as well as more modern elements. 

The literary merits also which are common to the Suttas 
of all the collections show that all the four collections are 
compiled from essentially the same elements. In all of them 
we find dialogues, in which the Buddha, when he carries on 
a discussion with an opponent, whether it be a Brahman or 
an adherent of another sect, does so in the same refined, 
skilful and ever polite and amiable manner. He first 
apparently puts himself entirely in the place of his opponent, 


x ) The description of the characteristics of early Buddhist prose given by 
Oldenherg (Zur Geschichte der altindisehen Prosa, AGGW 1917, p. 39 if.) may be applied 
with equal truth to all the four Nikayas. 

s ) M. Anesaki (Transactions of the Asiatic Society of Japan, Vol. 35, 1908, 
Part 2, p. 83 f.) thinks that both the Pali Anguttaranikaya and the Chinese Ekottaragama 
bear traces indicating that this collection is later than the three others. Moreover, it 
contains the greatest number of quotations which are given as quotations. However, 
the Nikayas or other collections are never cited as such, but only separate Suttas or 
portions of a collection. Thus, for instance, in Ang. X, 26, 2, a verse which occurs in 
Samy., IT, 3, 5 (I, p. 126) is not quoted as being taken from the Samy,, but with the 
words ; “ Thus it was said by the Sublime One (bhagavatS) in the questions of the 
daughters (of Mara),” Ang. Ill, 32 quotes verses from the “ Parayana ” (not from 
the ** Suttanipata” in which we find the Parayana). In the same way, the quotation 
in Samy. 22, 4 from the “ Sakkapanha does not prove that it was taken from the 
Dlghanikaya. Of. t Eliot, I, p. 279 n. 1 ; Rhys Davids in Cambridge History, I, p. 194; 
Mrs. Rhys Davids in Prefatory Note to Indexes of Afigutt. Id,, Vol. VI. 

3 ) R, O. Franks, ZDMG 69, 1915, 455. Eliot, I, p, 27 8, says of the Majjhimani- 
kaya : “Taken as a whole it is perhaps the most profound and impassioned of all the 
Nikayas and also the oldest.” 
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sets out from the same points of view as he does, makes use 
of the same expressions, often also the same technical terms 
and, imperceptibly, leads his opponent over to the opposite 
standpoint. We may assume, with Rhys Davids that the 
writers of such dialogues must still have had a certain 
recollection of the kind of conversations which Buddha 
actually carried on. They give us at least as good an idea 
of the teaching method of Buddha as the Platonic dialogues 
of that of Socrates. 

It was certainly also a part of the teaching method of 
Grotama Buddha to enthral and convince his audience by 
means of similes and parables. A simile or a parable is 
certainly not an argument ; but often it has more effect on 
the mind, and even the intellect, of the hearer than a thousand 
arguments. Buddha was very well aware of this, so, he liked to 
embellish his speeches with similes, and his disciples followed 
him in this. Thus, we find in the Suttas of all the four 
collections a veritable flood of similes, and they are foremost 
in investing these speeches with a literary character and 
artistic value. 

A beautiful example of a convincing simile is afforded by 
the dialogue of the Buddha with the son of Malunkya, 1 2) in 
which the Buddha tells the enquiring disciple who asks for 
information concerning existence and non-existence and other 
metaphysical questions, that the answering of all these 
questions would leave no time for finding the way to salvation, 
to liberation from suffering, and he illustrates it by means of 
the following parable : 

A man is hit by a poisoned, arrow. His friends hasten to the doctor. 
The latter is about to draw the arrow out of the wound. The wounded man, 
however, cries : “ Stop : I will not have ‘the arrow drawn out until I 


1 ) Dialogues of the Buddha, I, 208 f, 

3 ) 63 ; Oldenberg , Buddha, pp. 315 ff. ; Warren, pp. 111 ff. 
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know who shot it, whether a warrior or a Brahman, a Vaisya or a Sudra, 
to which family he belonged, whether he was tall or short, of what 
species and description the arrow was,” and so on. What would happen ? 
The man would die before all these questions were answered. In the same 
way the disciple who wished for answers to all his questions about the 
beyond and so on, would die before he knew the truth about suffering, 
the origin of suffering, the cessation of suffering and the way to cessation 
of suffering. 

No less apt are the parables of the Tevijja-Sutta (Dlghani- 
kaya XIII, 15 If.), in which Buddha wishes to show how 
foolish it is of the Brahmans to seek the way to salvation in 
union with Brahman, in spite of the fact that they are 
compelled to admit that neither they themselves, nor their 
teachers, nor the teachers of their teachers, nor the ancient 
rsis of primeval times have ever seen this Brahman. It seems 
to him, says Buddha, just like a chain of blind people, of 
whom neither the first one nor the middle one, nor the last 
one can see. And this yearning for the unknown God 
appears to him as if a man were to say he loves a most 
beautiful maiden, but, in reply to the question as to who the 
fair one is, were unable to say to which caste, to which race 
she belongs, what her name is, whether she is tall or short, 
her complexion dark or fair, and where she lives ; or as if a 
man wanted to erect a staircase to the balcony of a palace at 
a cross-road, without knowing whether this balcony is situated 
in the east or in the south, in the west or in the north, 
whether it is high or low or of medium height. In the 
Samannaphala-Sutta (Dighanikaya II, 69 ff., 78 ft), in a 
series of beautiful similes Buddha compares the happiness 
of the monk who is freed from earthly fetters with the 
comfortable feeling of the debtor who has succeeded not only 
in discharging his debt, but also in earning a surplus for the 
maintenance of his family ; of the invalid who, after severe 
suffering, recovers his health ; of him who, having pined in 
captivity, at length regains . his freedom ; of the slave who is 
set free by his master ; of the traveller who, on a dangerous 
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road, wanders through a wilderness and at last reaches a 
village inhabited by human beings. And like a lake which 
receives its water from a spring, into which no water flows 
from any direction, on which the rain never falls, so that all 
its water is received only from the cool spring and it is filled 
throughout only with cool water, the monk is thoroughly 
impregnated and permeated with blissful calm. 

Numerous, too, are the parables showing the vanity of 
enjoyments. In order to show how full of torment and 
suffering are the pleasures of the senses, seven forceful 
illustrations are set down in Sutta 5-1 of the Majjhima- 
nikaya : 15 

A bufceher throws before a dog tormented by hunger, a bare and 
flesh less bone with which he cannot satisfy his hunger — like such a bare 
bone are the sensual pleasures, full of torment and sufferings, out of which 
only evils arise. As a bird of prey pounces upon a piece of meat and other 
birds attack him and ill-treat hi in— so only suffering and evil arise from 
sensual pleasures. The sage shrinks back before sensual pleasures as from 
a pit filled with glowing coals. Sensual pleasures are like a beautiful 
dream vision, which vanishes when one awakes, like a borrowed treasure, on 
account of whieb one is envied by those who do not know that it is 
only borrowed. A man comes into a forest, sees a tree laden with 
fruit, and climbs up in order to eat till he is satisfied ; then a second man 
comes along, sees the same tree, and in order to gain possession of the 
fruit, sets about felling the tree : evil will befall the man up in the tree 
thus only suffering and torments and all kinds of evil arise from the 
gratification of sensual pleasures. 

Occasionally the similes are connected in a very pleasing 
and homely manner with the given situation, e.g., in Sutta 
68 of the Majjhimanikaya. Prince Abhaya, urged on by 
Niganlha Nataputta, the adversary of the Buddha, comes to 
the Master, in order to embarrass him with a very difficult 
question. He asks him whether the Buddha never utters an 


1 ) Sutta No. 22 of the Maijh. alludes to these seven similes, assuming: that they 
are familiar. 
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unkind word. As the latter admits that he sometimes has to 
resort to unkind words, Abhaya retorts that there is then no 
difference between him and a common man, who also utters 
unkind speeches. 

Now at that time (thus the Sutta continues) Prince Abhaya 1 had a 
little boy 5 a tender infant, seated on his lap. Then the Master said to 
Prince Abhaya : <{ What thinkest thou, prince ? If this boy, through 
thy carelessness or his nurse's, put a piece of wood or a little stone in bis 
mouth, what wouldst thou do with him ? ” 

“ 1 should take it out, your reverence. And if I could not get it 
out at the first attempt, I should seize the boy by his head with my left 
hand, and with the right hand, beading my Soger, I should take it out, 
even though it were bloody. And why ? Because, your reverence, 1 should 
have compassion on the boy.” 

“ In the same way, prince, the Tathagata indeed utters no word which 
he knows to be untrue, incorrect, unprofitable, and at the same time 
disagreeable and unpleasant to others; neither does he utter any word 
which he knows to be true, correct, but unprofitable and at the same 
time disagreeable and unpleasant to others ; but if the Tathagata knows 
a word to be true, correct, salutary, and at the same time disagreeable and 
unpleasant to others, then the Tathagata knows that it is opportune to 
utter such a word ..And why? Because the Tathagata has compassion 
on the beings.” 

A very popular and frequently applied simile is that of 
the oil lamp, e.g. 9 

“ O monks, just as an oil lamp, burning by means of the oil and the 
wick, if a person would pour fresh oil on it and renew the wiek from 
time to time, would continue to bum for a long, long time thus fed and 
supplied with fuel,— even thus, O monks, grows the greed of the man, who 
takes pleasure in the things of this world, which are but fetters,” 1 ) , 

To the question of a village elder as to why the Buddha, 
though .. said to be benevolent and compassionate towards all 
beings, yet preaches his religion thoroughly to some, but less 
thoroughly to. others, he answers with the parable : As the 


:i ')' Samy nfcfcari ikay a , XII, 53 « 

io 
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peasant first cultivates the good field, then the moderately 
good one, and finally the bad one, so the Buddha preaches his 
doctrine first to the monks and nuns, then to the lay-adherents 
and only last of all to the non-adherents. 1} 

Humour, too, is not lacking in the parables, when, for 
instance, it is said in Majjh. 126 : If one fills a trough 
■with sand and water, however much one may twirl and stir it 
about, one will never obtain sesame-oil; however zealously 
one attempts to milk a cow by its horn, one will never obtain 
milk, and so on ; in the same way, a monk will never reach the 
goal if he does not endeavour to do so in the right manner. 

Some similes actually belong to the vocabulary of the 
Buddhist texts and probably of the Buddha and his disciples 
themselves. TV hen they speak of desire, which is the origin 
of all suffering, they call this the “ thirst,” which leads from 
existence to existence. At this migration from existence to 
existence, the Samsara, is the “ ocean,” on the “ further shore” 
of which Nirvana beckons. Desire and sin, the whole bustle 
of worldly life, is a “ flood,” and he who has attained Nirvana 
is “ rescued from the flood.” The reward of good and bad 
deeds, the Harman, is the “ fruit,” and when treating of 
Harman, the simile of seed and fruit is always in the minds 
of the speakers. When the Buddha preaches, he “ utters the 
roaring of a lion,” i) 2) * * * * * and so on. 

A popular simile, 8) which is also found outside the 
NikayaSj is the following: 

Just as, 0 monus, if a man were to throw a one-holed yoke into 
the sea and the east wind were to cast it about to the west, the west wind 


i) Saipyntfcanikava, XLTi, 7, l-.fi. R. otto Franks has compared this with Matth. 

13, 12 ft , Mark 4, 12 and Luke 8, 10 (DLZ 1901, col. 2759), 

•)-In 'a care near Turfan, A .Oriinwedel (Bericht fiber archSolog. Arb»iten in 

Mikfitschari, A. Bay A. Vol. 24, i; Mfinchen, 1906, p. 125) found a picture representing a 

monk preaching ; this is expressed by a little cloud, on which a little Hon is standing, 

appearing* before his face, 

>) MajjhimanikSya, 129; Saipyuttanik&ya, 56, 47 f. The simile is very popular 

ftlso fa Buddhist Sanskrit literature (s, Winternitz, WZKM 27, 1913, 43 ft.) an a it 
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to the east, the north wind to the south, and the south wind to the nori.h ; 
and there were a one-eyed turtle, which rose to the surface once in a 
hundred years ; what do you think, 0 monks, would the one-eyed turtle 
place its neck into the oDe-holed yoke ? ” “ Hardly, at the most perhaps 

once in a long time.” “ But it is easier for the one-eyed turtle to get 
its neck into the one-holed yoke, than for the fool, who has once sunk 
into the lower forms of existence, to be reborn as a human being. Why? 
because in the low forms of existence there is only mutual murder, and 
no good action.” 

These parables are of the utmost importance from the 
point of view of social history, for they often introduce us into 
the midst of the daily life of the ancient Indians, of the 
artisans, agriculturists and merchants, of whom Brahm inical 
literature, which moves almost entirely in the circles of priests 
and warriors, has so little to say. 1 ’ We find similes of the 
coachman and charioteer, the dice-player, the preparation of 
sesame-oil, etc. In one simile (Majjh. 140) is described the 
whole of the work of the goldsmith, in another (Majjh. 
125) the whole procedure of elephant- taming, and again in 
another (Majjh. 101) the whole process of curing a person 
wounded by a poisoned arrow. 

However little they can be regarded as real proofs, the 
similes are, after all, the best kind of argumentation which 
we find in the Suttas. As for the rest, wherever a doctrine 
is to be proved, we do not find much more than accumulations 
of synonyms and dogmatic classifications and enumerations, 2 ’ 


occurs also in the Yoga-V§si§tha (s. G. A. Jacob , JB.AS 1909, p. 1120 f.). The simile has 
nothing in common with the “ camel going through the eye of a needle,” which G, de 
Lorenzo and K. E. Neumann (Reden Gotamo Buddho’s III, 834 note) hare derived 
from it. 

1 ) Of. Mrs. Rhys Davids , “ Buddhist Parables and Similes " (The Open Court, 
Chicago, Yol. XXII, 522 ffi), who rightly remarks that these similes furnish material 
sufficient for a large book, which ought to be written. The index of similes (“ Similes in 
the Nikayas, a Classified Index ” in JPTS 1907 and 1908, by Mrs. Rhys Davids , is a highly 
useful preparation for such a book. 

2 ) T. W. Rhys Davids has here the remark : “ There are on the contrary many 

quite decent arguments and inferences.” I have not found many. 
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which are most particularly characteristic of the Anguttara- 
nikaya, hut occur in all the Nikayas. 

The method of proof in our Suttas cannot possibly be 
compared with that of Plato. Nor is the number of Suttas 
which, as dialogues, can bear comparison with the Platonic 
dialogues, very great. It is true that Karl Fries l 11 has pointed 
out a number of remarkable parallels between Indian and 
Greek dialogues ; but the parallels fail in just the most 
essential points. They are certainly not sufficiently striking 
to compel us to assume any mutual influence. The majority 
of the Suttas are indeed not “ dialogues ” in the real sense of 
the word, but rather the speeches of one principal speaker, 
usually Buddha, which are generally interrupted only by yes 
or no or by expressions of assent or approbation on the part 
of the other speakers. Even the best real dialogues in the 
Nikayas will rarely remind us of the dialogues of Plato, but 
very often indeed of the dialogues of the Upanisads and the 
Itihasa dialogues , 25 with which we became acquainted in the 
Mahabharata. 

2. Narratives, Songs and Sayings. 

The Khuddakauikaya or “ the Collection of the Smaller 
Pieces,” usually reckoned as the fifth Nikaya of the Suttapi- 
taka, but sometimes also classed with the Abhidhammapitaka, 
would more correctly be called “collection of miscellanies ” : 
for in this collection, besides several short works, we find also 
a few of the most extensive books of the Pali-Canon, In 
, contents and character, however, the texts incorporated into 
this collection differ very widely. In a very remarkable 


l ) Das philosophische Gespr&ch von Hiob bis Platon, Tubingen 1904, pp. 65, 76 
ff. While K. E. Neumann, Reden Gotamo Buddho’s III, p. 85, sees in Plato’s Menon 
“ a meet astonishing reflection, distinctly recognisable down to the minutest details” of 
'M&jjh. 107, I absolutely fail to see anything of this '* reflection.” 

a ) See above, Vol. I, pp. 414 ffr. 
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Butta, which recurs several times, : 1) we read a prophecy on 
the dangers which threaten the religion of Buddha in the 
future. One of these dangers is that the monks will no 
longer wish to hear and learn “the Suttantas proclaimed 
by the Tathagata, deep, deep in meaning, reaching beyond 
this world, dealing with the Void,” 2) but will only lend 
their ear to the “ profane Suttantas proclaimed by disciples, 
made by poets, poetical, adorned with beautiful words, beauti- 
ful syllables.” Prom this we might conclude that the poeti- 
cal pieces were not at first generally recognised, that their 
claim to he regarded as sacred texts was contested and that 
they were only later on combined into a Nikaya, namely the 
Khuddakanikaya. This assumption is based on the fact that 
the chief contents of this collection are works of poetic art — 
collections of aphorisms, songs, poems, fairy tales and fables. 
This collection was probably only concluded at a late period, 
and a few non -poetical texts, the authenticity of which is in a 
similar way, not universally recognised, might have been 
included afterwards. 3 ' There is no doubt that the works 


x ) Samyuttanik, XX, 7 ; Arigutt., IV, 160 ; V, 79, 6. Cf. Rhijs Davids, Buddhist 
India 110 f. ; La Vallee Poussin, Bouddhisme, p. 149. The passage is also very significant 
for the oral transmission of the Buddhist texts. When they were no longer heard and 
recited, they disappeared. 

2 ) Snnnata “ void,” i.e., “devoid of independent reality.” Here, as in a few 
other passages of the Pali Canon, we already meet with the conception of the Void 
(sunyata), which in later times is the central idea of the philosophy of the Mahayana. 
Cf. 0. A. F. Rhys Davids, A Buddhist Manual of Psychological Ethics, p. xlii i 

s ) It is significant of the unstable character of the Khuddakanikaya as a 
canonical collection, that the Buddhists of Burma include in the Khuddakanikaya four 
texts which are not regarded as canonical in Ceylon, namely the Milindapanha, the 
Suitasaragaha (an anthology from the Suttapitaka), the Petakopadesa and the Netti, 
(Mabel H. Bode , Pali Literature of Burma, London, 1909, p. 4 f.) It is perhaps not a mere 
accident that in the Siamese edition of the Pali -Canon (see above p. 21, note 1) eight texts 
of the Khuddakanikaya are missing ; Vimanavatthu, Petavatthu, Therag&tha, Therig&frha, 
Jataka, Apadana, Buddhavaipsa and Gariy apitaka. According to the Dipavamsa., V, 37, 
the Mabasapagitikas did not recognise the Patisambhida, the Niddesa and a part of the 
Jataka. The Khuddakanikaya as a whole does not appear in the Chinese A gam as, but 
many of the texts are included in other collections. Cf. M. Anesahi in Transactions of the 
Asiatic Society of Japan, Vol. 36, part 3, 1908, p. 9. 
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combined in this collection originated at very different 
periods, and were not originally intended to form parts of one 
collection.^ Even though the collection as such belongs 
to the latest compilations of the Canon, yet, in addition to 
comparatively modern fabrications, it also contains many of 
the oldest Buddhist poems. Indeed, it contains precisely 
all those works of Buddhist literature which are among 
the most important creations of Indian poetry. We propose 
to discuss the texts of the Khuddakanikava not according to 
their probable age or their importance, but in the order in 
which they have come down to us in the manuscripts of the 
Buddhists of Cevlon. 

1. At the head of this collection stands the Khuddaka- 
patba, 2) “the Short Recitals.” This is a compilation of nine 
short texts which the novice must know before all others, 
and which are used in the Buddhist cult as a kind of Mantras 
or “prayers.” It must remain an open question whether the 
collection was intended as a little hand-book for novices 
or as a “ prayer-book.” The first four pieces are quite 
short. No. 1 is the Buddhist confession of faith, No. 2 an 
enumeration of the ten commandments for monks. No. 3 
a list of the 32 parts of the body, for purposes of meditation 
on the loathsomeness and perishableness of the human body, 
and No. 4 contains the “questions of the novice.” In ten 
questions (“ What is one? Waat is two? ” etc.) and answers, 
after the manner of the Anguttaranikaya, it explains the most 
important Buddhist terms. The five remaining pieces are 


l ) Otherwise it would be unaccountable, why the small KhuddakapS|ha should 
contain three Suttas (Mangala-Sutta, Ratana-Sutta and Metta-Sntta) which appear 
verbatim in the Subtanipaba too; or why the same stories should be told in the Cariya- 
pitaka from entirely different points of view from that of the Jataka, 

a ) Edited and translated by R, 0. Childers, in JRAS 1870, pp. 309-339; new edition 
by Helmer Smith and Mabel Hunt, London PTS. 1915 ; translated by F. L. Woodward, 
So me Sayings of the Buddha, pp. 53 ff, He calls it 44 the Buddhist Layman's Prayer- 
Book.’* German translation by K. Seidenstucksr , Breslau, 1910,. 
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short Suttas, which, by their contents as well as the formula- 
like phrases and refrains, betray the liturgical purposes which 
they served. From the oldest times much importance has 
been attached in India to Mahgalas, i.e., all sorts of objects 
and ceremonies which are regarded as good omens or are 
supposed to bring good luck. Such Mahgalas as good wishes, 
benedictions, feeding of Brahmans, garlands of flowers, music, 
singing, etc., were never missing at any sacrificial feast, 
marriage celebration, birth ceremony, and so on. In the 
Mahgala-Sutta (No. 5) Buddha teaches what he regards as 
the best Mahgalas, We read, for instance: 

“Honouring mother and father, cherishing of child and wife, 

And a peaceful occupation; This is the best good omen. 

Giving of alms and righteous life, to cherish kith and kin, 

Doing deeds that bring no blame : This is the best good omen. 
Ceasing and abstaining from sin, to shun intoxicating drinks, 

Not neglecting religious duties: This is the best good omen.” 

The other Suttas, too, are permeated by the same spirit 
of a higher code of ethics. Thus the Ratana-Sutta (No. 6) by 
which, according to ancient custom, the Bhutas, spirits of the 
earth and air, together with the three Ratanas or “ jewels,” a) 
are worshipped. Of a similar nature is also Sutta 7, dedicated 
to the cult of the dead, a few verses of which are recited at 
cremations in Ceylon and Siam even at the present day. 
Sutta 8, of the “Hidden Treasure,” in which it is demonstra- 
ted that a treasure of good works is the best treasure which 
the Buddhist can accumulate, and above all, the magnificent 
Metta-Sutta (No. 9), in which friendliness (metis) towards 


l ) Gopleston, Buddhism, p. 14D, says of this Sutta; “It is constantly repeated 
now by the monks in Ceylon, and it is a great pity that nobody understands it.” In 
Burma this Sntta is sung at times of epidemics by white-robed elderly men and women at 
cross-roads before images of Buddha. Ind. Ant. 8, 1879, pp. 82 and 329. 

8 ) These are : Buddha, Dhamma (the religion) and Sangha (the monastic 
community). 
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all beings is praised as the true Buddhist cult, are on a still 
higher plane. 

Seven of these nine tests are still used at the Buddhist 
Paritta-ceremony or “Pirit,” as the Buddhists of Ceylon 
call it. The word Paritta means “ protection, warding 
off,” and already in the Tipitaka it is used in the sense of 
“Pirit” or “ exorcism-formula, benediction.” “At the 
present day in Ceylon, Paritta (Singhal. Pirit) has come to 
mean the recitation (or reading) by the Bhikkhus, of some 
thirty texts belonging to the Canon, for the purpose of banish- 
ing the influence of evil powers. The Paritta-ceremony is per- 
formed on all possible occasions, e.g., at the building of a new 
house, in cases of death, diseases and so on.” I cannot help 
agreeing with K. Seidenstuoker when he takes Suttas 5-9 to 
be old exorcism-songs, and, as the first four pieces also 
present a formula-like appearance, I do not regard it as unlike- 
ly that the Khuddakapatha was compiled for similar purposes 
as the Paritta- text-book still in use in Ceylon to-day. 

, V / 2. The Dhammapada, 8) (“Religious Sentences ”, i) * 3) ) is 

' the best known and the longest known work of Buddhist 


i) Seidenstuoker , l.c., p. 3. (7/., M. Grimblot and Leon Peer, Extraits du Paritta in 

J A 1871, s. 6, t. XVIII, 225 ff. Geiger , Pali Literatur nnd Spraolie, p. 16 f. ; T. W. Rhys 
Davids , Dialogues III (SBB IV), p. 185 ff. The Milindapahha, p. 150 f,, mentions 
Parittas as having been taught by Buddha. In Burma, too, there is a small collection 
o£ texts from the Suttapitaka, called Paritta or Maha-Paritta, which, is used for exorcisms, 
and is better known among the people than any other Pali book (M. H. Bode, l.c., p. 3 f.), 
a ) Edited with a Latin Translation by V. Fausbdll, Hauniae, 1855; 2nd ed., 
London 1900; new edition by S. Sumangald Thera, London PTS 1914 ; translated into 
English by F. Max Muller , SBE, Vol. 10, part 1; by A. J, Edmunds , Hymns of the Faith, 
Chicago, 1902; by W. D. C. Wagiswara and JC, J. Saunders, Way of Virtue, London, 1912 
(Wisdom of the East Series) ; into German by L. V. Schroeder (1892), by K. E. Neumann 
(1893), by P. Dahllce (1919), by R. O. Franke (1928) ; into French by Fernando H4 (Paris 
1878) and L. Feer (Bibl. or, elz4y.) ; into Italian by P. E. Pavolini (Milano 1908, and 
Testi di morale buddhistica, Lanciano 1912, pp. 1-80). Pavolini (JSAI 25, 1912, p, 324) 
also mentions a Russian translation by N, Gerasimov . 

3 ) According to the different meanings of pada and of dhamma , the title has been 
translated variously by ‘‘Footsteps of Religion,” “Path of Religion,’’ “Path of 
Virtue,” “Sentences of Religion,” " Worte der Wahrheit,” etc. O/, R. 0. Childers 
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literature, which has been repeatedly translated into European 
languages, is much quoted in all works on Buddhism, 
and has always been held in high esteem owing to its profound 
moral value. In Ceylon the book has been used for 
centuries down to our own times by the novices as a text-book 
which they must have studied before they can receive the 
higher orders (upasampada). Eor this reason there is not a 
monk in .Ceylon who cannot recite his Dhammapada from 
beginning to end from memory. Buddhist preachers often 
take verses from the Dhammapada as the text of their 
sermons. It is an anthology of sayings which chiefly refer 
to the ethical doctrines of Buddhism. Of the 423 verses, 
every 10-20 are formed into a section (Yagga), as they deal 
with the same subject, or as a simile (<?.£., of the flower in 
Yagga 4, the “flower-section”), or sometimes a refrain runs 
through the verses of such a section. The formation and 
arrangement into Yaggas is probably the work of the 
compiler. In many cases, however, several verses together 
actually form a little poem, as, for instance the verses of the 
“ Elephant-section,” a few of which I quote from the translation 
by E. L. Woodward? 

“As the elephant in battle bears the arrows at him hurled, 

I must bear men’s bitter tongues, for very evil is the world. 


Tamed, they lead him into battle ; tamed, the king his back ascends • 
Tamed is he the best of beings, whom no bitter speech offends. 


Dictionary, p. 117 f.; Max Millie t\ SBE, Vol, 10, part 1, p. xlv ff. ; L. v» Schroeder , Tran si., 
p. 131 ff, ; R. 0. Franke, ZPMG- 46, 1892, 734 f. ; WZKM 15, 1901, p. 396; PTS Dio.,' 
■g. v. I have no doubt that “ Dhammapada” is used in a collective sense, like “ Udana,” 
“ I ti vat taka,” etc., and that it means “ Collection of Words or Verses on Religion,” 
“ Dhamma Words,” or s£ Religions sentences.” 

! ) Of. Sumangala Them in the Foreword to his edition. 

») Some Sayings of the Buddha, p. 258 ff. (verses 320-322, 323-330), 

u US Isifil: S iilli 
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Good are well-tamed mules, and good are Scindian steeds of lineage famed ; 
Good indeed the mighty tusker ; best of all the man self- tamed.” 


“Hast thou found a fellow-traveller, upright, firm, intelligent ? 
Leaving all thy cares behind thee, gladly walk with him intent. 


Hast thou found no fellow-traveller, upright, firm, intelligent ? 
As a king deserts his borders, by the enemy pursued, 

Like the tusker in the forest, go thy way in solitude. 


Better is the lonely life, for fools companions cannot be. 

Live alone and do no evil, live alone with scanty needs, 

Lonely, as the mighty tusker in the forest lonely feeds.” 

Couplets which together form a whole, are especially 
frequent, e.g., verses 141 f. 

“ Not nakedness, nor matted hair, nor filth, 

Nor fasting long, nor lying on the ground, 

Not dust and dirt, nor squatting on the heels, 

Can cleanse the mortal that is full of doubt. 


But one that lives a calm and tranquil life, 

Though gaily decked, — if tamed, restrained he live, 

Walking the holy path in righteousness, 

Laying aside all harm to living things, — 

True mendicant, ascetic, Brahmin he.” > 

Many of the most famous Buddhist sayings are in the 
Dhammapada. Thus the beautiful verses (153 f.), which 
Buddha is said to have uttered after he had gained enlighten- 
ment : 


1 ) Translation by Woodivanl , l.e. } p. 2§, 
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“ Thro’ many a round of birth and death I ran, 

Nor found the builder that I sought. Life’s stream 
Is birth and death and birth, with sorrow filled. 

Now, house-builder, thou’rt seen ! No more shalt build ! 

Broken are all thy rafters, split thy beam ! 

All that made up this mortal self is gone : 

Mind hath slain craving. I have crossed the stream.” 11 

A simple and yet splendid metaphor : lust, worldly desire, 
is the “ builder of houses,” who again and again constructs 
a new house, i. e., a new body in a new rebirth. We repeat- 
edly come across such simple but impressive metaphors and 
similes in the sayings. Thus the equanimity of the sage is 
compared with a deep lake, smooth as a mirror, or with an 
unshakable rock (81 f.). Or it says : As the spoon gets nothing 
of the flavour of the soup, so the fool derives no benefit from 
intercourse with the sage; it is only the sage who gains through 
intercourse with sages, as only the tongue enjoys the flavour 
of the soup (65 f.). Whoever speaks or acts with an impure 
mind, is pursued by suffering, as the wheel follows the foot 
of the draught-ox ; whoever speaks or acts with a pure 
mind, is pursued by joy, as by his own shadow (1 f.). Or 
“ Not quickly, as milk curdles, does the bad deed which one 
has committed, resolve itself into its consequences ; burning, 
it follows the fool like fire which is covered with ashes” (71). 
We constantly meet with such images, and often they appear 
in pairs. We also find more elaborate verses with those plays 
on words (e.g., 344) for which the Indians have always had 
a predilection. 

More than half of all the verses of the Dhammapada have 
also been traced in other texts of the Pali Canon, and there 
is scarcely any doubt that, generally speaking, the compiler 
of the anthology took them from the settings where we still 


*) Translation by Woodward , l.c., p. xi. 
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find them to-day. 15 However, the collection has come to 
include some sayings which were originally not Buddhist at all, 
but were drawn from that inexhaustible source of Indian 
gnomic wisdom, from which they also found their way into 
Manu’s law-book, into the Mahabharata, the texts of the 
Jains, and into narrative works such as the Pancatantra, 
etc. It is, in general, impossible to decide where such sayings 
first appeared. 25 

3. While the Dhammapada is merely a collection of 
verses, and it was only at a later period that narratives were 
added in the form of a commentary no longer belonging to the 
canon, relating on what occasion the single verses were 
uttered, the Udana, 85 the collection of “ pithy sayings,” 
consists of verses and narratives. The work is divided into 
8 Yaggas or “sections,” each of which contains 10 Suttas. 
These Suttas are generally quite short narratives recounting 
some event of the time of Buddha, and ending with a pithy 
utterance which the Buddha, inspired by this event, is said to 
have “ breathed out,” i.e., to which he gave vigorous expres- 
sion. The standing phrase which introduced the actual 
Udana, i.e., “exhalation,” generally a verse (Sloka, Trisfubh or 
Jagati) and rarely a prose saying, reads : “ Now when the Lord 
had gained knowledge of this matter, he uttered the following 
pithy saying on this occasion.” Most of these utterances 
serve to glorify the Buddhist ideal of life, the deep blissful 
repose of mind of the saint (Arhat) torn away from all earthly 
things, the endless bliss of Nirvana. 


l ) Of, Rhys Davids in JR AS 1900, 559 f., and the concordance by R. 0. Franke, 
in the appendix to his Translation, p. 93 

s ) Brahmanicai sources may occasionally be assumed. Thus, verse 108 is probably a 
quotation from a Brahmanicai text, which is given only to connect the following verses 
with it (109-115). 

3 ) Edited by P. Stein tkal, London, PTS 1885; translated (rather imperfectly) 
into English by D» M, Stvong , Eon don 1902 ; into German by K. Scid&nstuchcT (1920). 
See also E. Windiseh in JPTS 1890, p. 91 ££. ; K. Sei dens tucker, Das Udana, I. Teil : 
Allgememe Einleitung, Leipzig 1913; B. 0. Mazumdar, JRAS 1911, p. 197 ff. 
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The book of the Udanas contains only a selection of the 
“ pithy sayings ” ascribed to Buddha. In other books of the 
Tipitaka also, there are utterances of this kind, called 
“ Udana,” which are not always attributed to Buddha, but 
sometimes to a king, a deity or some other personage. 1 ’ 
Quite a number of Suttas as well as of separate Udanas 
(without the Suttas belonging to them) are common to 
the Udana and other collections. 3 ’ In particular, it 
contains several Suttas relating to the life of Buddha, which 
are in agreement with the biographical texts of the 
Vinayapitaka and the Maha-Parinibbana-Sutta. However, 
they were probably not borrowed from these collections, 
but were based on earlier traditions on which the various 
collections have drawn. 

It is an open question whether, as Seidenstucher thinks, 3 ’ 
the majority of the Udanas in this collection are really “ authen- 
tic words of the Master.” We are safe, however, in granting 
that most of these short 4) and beautiful utterances certainly 
bear the stamp of antiquity, and that many of them are 
possibly the actual words of Buddha himself or of his most 
prominent disciples. On the other hand, there can be no 
doubt that the utterances themselves are, as a rule, older than 
the narratives into which they are inserted. Though a few 
of them may have come down from the very beginning in 
association with an introductory story, yet in the majority of 
eases it was the compiler who appended such a story to an 
old Udana. This is why many of the Suttas only contain very 
simple, in fact sometimes silly stories, inappropriate to the 


*) For instance, Vinayap. Mahav. 1, 1, 5,; Dighanikaya XVI, 3, 10; Samyuttanik 
1, 3; III, 3; VII, 1 ; XXII, 55. 

a ) Of. Seidenstiicker , Allg. Einleitung, p. 62 f. 

8 ) l.o. , p. 36. Seidenstiicker is probably right; in saying that the metrical 
irregularities which Mr. Mazumdar (l.o.) has pointed out in some of the Udanas, must not 
be corrected, but are rather a sign of antiquity. 

*) Only III, 10 and VI, 8 are not short sayings, but short homilies. 
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pathos of the utterances themselves. For instance, in one 
pithy saying (III, 7) we are told that even the gods envy 
the saint who is free from desire. To illustrate this, a story 
is told how Sakka and the other gods actually envy the 
Arhat Mahakassapa. Another pithy saying (VI, 9) compares 
people who are engrossed in worldly life and do not strive 
after that which is essential, with moths rushing into a flame. 
The corresponding story relates that Buddha once sojourned 
in Savatthi, and noticed a number of moths flying into the 
burning oil-lamps and being burnt. Or, again, Buddha sees 
the venerable Sariputta teaching another monk by means of 
a sermon. This is sufficient pretext for his being made to 
utter the following pithy saying (VII, 2) : 

“ The wheel is broken, since he has become desireless ; 

The river is dried up and flows no more, 

No longer does the broken wheel roll on : 

The end of sorrow is attained.” 

In Section VIII we find a series of significant sayings, 
which are of great importance as bearing on the much discussed 
question of the true meaning of Nirvana. Yet only one 
single, short, and insignificant story is given in illustration 
of the first four sayings. VIII, 10 repeats the legend of 
VIII, 9 : A monk who has attained complete Nirvana, flies 
up into the air, where he is burnt so entirely that nothing is 
left of him, not even soot or ashes. What pathos to attach 
this childish legend to the beautiful and profound “ pithy 
saying” : 

“ As the flery sparks from a forge, one by one are extinguished, 

And no one knows whither they have gone ; 


l ) The “wheel” is the wheel of recurring rebirths; the “stream” means sensual 
desires. These similes tire so familiar to the Buddhists that they have become inherent 
in the vocabulary of the language. Cf. above, p. 74, 
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So it is with those who have attained to complete emancipation, 
Who have crossed the flood of desire, 

Who have entered upon the tranquil joy (of Nirvana) — 

Of these no trace remains.” O 

In some cases there is not much more than a thread to 
connect the “pithy saying ” with the corresponding story. 
On the other hand, there are a few Suttas, in which the 
narrative is more interesting and more significant than the 
“pithy saying.” "For instance, III, 2, tells the story of 
Nanda, the half-brother of Buddha, who, though a monk, still 
harbours thoughts of the wife he has left behind, and is 
taken by the Lord to Indra’s heaven, where he sees the 
heavenly nymphs, and observes that, beside these, his wife 
only looks like a wretched she-ape. Then Nanda only prac- 
tises his monastic vow so as to gain possession of the beauti- 
ful heavenly women, but finally Buddha puts him on the 
right path. 2) The story in II, 8, is of interest, because it 
shows that in comparatively olden times loving devotion 
(bhakti) to Buddha was regarded as productive of miracles. 
The parable of the blind men and the elephant, in YI, 4, 
is famous : 

Some ascetics and Brahmans once met together, and began to quarrel. 
Some said : “ The world is eternal,” and the others : “ The world is not 
eternal ; ” some declared : “ The world is finite/’ and the others : “ The 
world is infinite; ” again some taught : “ Body and soul are separate,” 
and others : “ Body and soul are but one.” Some said : “ The perfect 
man is after death,” others maintained : “ The perfect man is not after 

death ” and so forth. Finally all this leads to a quarrel, and to ha'sh 
and insulting words. The monks tell Buddha of this quarrel, and then he 
tells them the followiug parable : 

There was once a king, who had all those who had been born blind, 
brought together. When they were all assembled, the king commanded 


x ) Translation (rather free) by D. M. Strong, p. 129. 

2 ) This theme later became the subject of an epic (Saundarananda-kavya) by 
$ivagho§a. 
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an elephant to be shown to them. An elephant was brought* and they 
made some feel his head, others his ear, others his tusk, others his trunk, 
etc.* and the last one the elephant’s tail , 1 > Then the king asked them : 
“ How does an elephant look ? 39 Then those who had touched the ele- 
phant’s head, said ; “ An elephant is like a pot those who had touched 
the ear, said : “ An elephant is like a winnowing basket ; ” those who had 
touched the tusk, declared : “ An elephant is like a plough-share ; ” those 
who had touched the trunk, said : “ An elephant is like the pole of a 
plough,” etc. ; and those who had felt the tail, maintained : “ An ele- 
phant is like a broom.” A great tumult now arose. Each one maintained : 
“ An elephant is like this, and not otherwise ; he is not like that, he is 
like this,” until at last they came to blows, at which the king was 
mightily amused. 

Even so, concluded Buddha, is the case of the ascetics and Brahmans, 
each of whom has only seen a portion of the truth, and who then 
maintain : “ Thus is truth, and not otherwise ; truth is not thus, 
but thus.” * 

4 Like most portions of the Udana, the Xtivuttaka, 3) 
(“ Thus spake Buddha 99 sayings 4) ) also consists of prose and 
verse. Yet here the relationship between the two is essentially 
different. The prose is not narrative prose, but the same idea, 
whether it is a doctrine or an admonition, is presented partly 
in prose, partly in verse. In many cases, in about 50 of the 
112 short pieces of which the work consists, an idea is first 
briefly expressed in prose and then repeated in verse, only 


5 ) The text reads : .** He showed them the head,” etc,, but the meaning is, of 
course, that he told them to feel the elephant’s head, etc, 

3 ) The parable was also familiar to the Brahmanical philosophers, among whom 
a the rule of the blind men and the elephant ” (andhagajanyaya) has become proverbial. 
Of. Gr. A, Jacob, A Second Handful of Popular Maxims, Bombay 1902, p, 53, and JRA.S 
1902, p. 174; T. W. Rhys Davids, JRAS 1911, p. 200 f. It occurs also in the Jaina Syadya- 
damahjari, see V. S. Ghate, Xnd. Ant. 42, 1913, p. 251. 

3 ) Edited by E. Windisch , London PTS 1889. Translated into English (Sayings 
of Buddha, with an Introduction and Notes) by J. H. Moore , New York 1908 (rather 
faulty); into German by K. Seidenstucher, Leipzig, 1922 ; into Italian by Pavolini , Test! 
di morale buddhistica, Lanciano 1912, pp. 97-111. 

*) The title means “ Sayings beginning with the words 4 Thus was said (by the 
Lord) / ” Every paragraph begins with the words : ct This was said by the Lord.” 
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deviating so far as the metrical form demands. In a few 
eases only one verse has a counterpart in the prose, while several 
verses follow, to which nothing in the prose corresponds. In 
addition to these there are the numerous cases in which prose 
and verses supplement each other, whether the prose forms 
only a short introduction to the ideas expressed in the 
verses, or whether one aspect of an idea is treated in prose 
and the other in verse. In all these cases the spirit of the 
verses and of the prose is, on the whole, the same, and not 
infrequently an idea is expressed more clearly and more 
pointedly, and even more beautifully, in the prose than in 
the verses. Though here, too, there is no lack of formula- 
like phrases and repetitions so characteristic of the Bud- 
dhist Suttas, yet the style is, on the whole, free from excessive 
verbosity. Almost all the pieces are short. Both in the 
prose and the verses, the language is simple, natural and not 
excessively flowery. Elaborate similes are rare, but some 
beautiful metaphors occur. Thus the generous man, who 
gives liberally to pious beggars, is compared with the rain- 
cloud, which pours its water over hill and vale (No. 75). 
Bad company is avoided by the sage, as even the spotless 
quiver is defiled by the poisoned arrow (No. 76). The senses 
are the gates which must be well guarded (Nos. 28 and 29). 
Buddha calls himself the incomparable healer and surgeon, 
and the monks his children and heirs (No. 100). The langu- 
age of the prose rises to the most lofty flights in the piece 
(No. 27) about friendliness towards all beings (metta) : 

“ 0 Monks, all actions serving as the substratum of a new rebirth, 
by which one acquires merit, are not worth the sixteenth part of friendli- 
ness (metta), which is the emancipation of mind ; for friendliness radiates, 
shines and illumines, surpassing those* actions as the emancipation of mind. 
O monks, just as all the lights of the stars are not worth the sixteenth 


*) The metre of the Itivntfcaka is dealt with by J. B. Moore in JAOS, Vol. 28, 
817-330. 
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part of the moon-light, for the moonlight, surpassing them all, radiates, 
shines and illumines — so, O monks, all actions serving as the substratum of 
a new rebirth, by which one acquires merit, are not worth the sixteenth 
part of friendliness, which is the emancipation of mind ; for friendliness 
radiates, shines and illumines, surpassing those actions as the emancipation 
of mind. Just as when, 0 monks, in the last month of the rainy season, in 
autumn the sky is clear and cloudless, the sun rises over the heavens, and, 
driving away the darkness which fills the atmosphere, radiates, shines and 

illumines, so, O monks, all etc., the emancipation of mind. And 0 

monks, just as in the early morning, when the night is past, the morning 
star radiates, shines and illumines, so 0 monks, all etc., the emancipation 
of mind.” 1 ) 

Sometimes the prose adopts a personal note, which 
is missing in the verses. Thus, in No. 30f., Buddha says 
that two things cause him pain, namely, when a man 
has done no good, and when a man has done evil ; and that 
two things give him pleasure, namely, when a man has done 
no evil, and when a man has done good. But the verses say 
only that he who has done evil in deeds, words and thoughts, 
shall descend to hell after death, while the virtuous one, who 
does good in deeds, words and thoughts, shall go to heaven 
after death. In the prose of No. 92 Buddha says very beauti- 
fully : Even if a monk takes hold of the hem of my garment 
and follows me step by step, but at the same time is greedy, 
passionate, malicious, etc., he is still far from me and I far 
from him. But if a monk dwells a hundred miles distant 
from me and is not greedy, not passionate, not malicious, etc., 
he is near me and I am near him. Then come the feeble, 
commonplace verses, in which it is said that the greedy man, 
the evil-doer, the malcontent, is far removed from the sage, 
who has attained calmness; while the good man, the calm 
man, the selfless man, is very near to the good one, the calm 
one, the selfless one. It seems almost as if a commentator 
had here welded together two texts, the one in prose, the other 


l ) Of. Pischel , Leben tmd Lehre des Buddha, p. 77 f. 
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in verse, though they have nothing in common hut the words 
“near” and “ far.” 

Indeed, eases are not rare in which the prose represents an 
independent Sutta, and the verses which follow it are only 
distantly connected with the prose, sometimes only by word 
consonances. Moreover, there are a few pieces in which the 
prose and the verse portions are entirely unconnected or even 
contradict each other. In all these cases we are probably 
dealing with later additions. Expressing an idea first in prose 
and then garbing it in verse, or commencing the presentation 
of a doctrine in prose and then continuing it in verse, seems 
to be an old form of Buddhist composition. Then when texts 
having this form were collected in the Itivuttaka, even prose 
texts and verses which were taken from elsewhere, were com- 
bined on the same pattern and inserted into the collection, 
possibly already by the first compiler, but perhaps not till 
later. It is a fact that in the Chinese translation of the Iti- 
vuttaka by Hsiian-Tsang many of the last pieces of our 
collection are missing, x) and that a few of these last pieces 
are to be found in the Afig uttaranikay a . It is very probable 
that they were taken thence. Eurthermore, when we consider 
that a number of verses, combined with different prose pieces, 
appear twice, it may be regarded as indubitable that even in 
this very small collection earlier and later matters are combined. 
The additions include a few passages in which the prose only 
looks like a kind of commentary on the verse. In the old and 
authentic pieces , 25 however, the prose does not lag behind 


1 ) Of. Watanabe, Chinese Collection of Itivuttakas, in JPTS 1907, p. 44 ff. ; A. 
Edmunds, Buddhist and Christian Gospels, I, 209 If. On the other hand the Chinese 
Itynkta has 137 Suttas against 112 in the Pali text. Of. SeidensWcker, l.c., p, xvi ff. 

2 ) Moore , wrongly regards the prose in general as a later ingredient. Seiden - 

stacker, on the contrary, sees in the prose the nucleus of the work. It is probable thatin 
the oldest passages of the Itivuttaka there is much which can be traced back to Buddha 
himself. However, A. «T* Edmunds is far too optimistic in saying that : “If the 
Itivuttaka be not the words of Buddha, nothing is” (Buddhist and Christian Gospels, 
l,p. 33). . . 
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the Terse either in value or in antiquity. In the later addi- 
tions, too, it may happen that an old piece of prose has been 
combined with later verses. 

5. If many pieces of the very oldest Buddhist poetry 
have been preserved in all the books of the Khuddakanikaya 
hitherto mentioned, this may be maintained with far greater 
certainty of the Suttanipata 11 (the ‘ f Section of Discourses”) ; 2) 
for, though the whole collection as such cannot be proved as 
belonging to the very earliest of what ancient Buddhist poetry 
we have, yet certain of the essential parts of the collection 
can put forward this claim. The Suttanipata is a collection 
of poetical Suttas in 5 sections. The first four sections 
(Uragavagga, Culavagga, Mahavagga, Atthakavagga) contain 
54 short poems, while section 5 (Parayana) is a long, 
independent poem, consisting of 16 shorter parts. Of 
these 5 sections, two, Atthakavagga and Parayana, are 
mentioned by their titles or quoted, both in other texts 
of the Pali-Canon and in Sanskrit Buddhist texts. 85 There 
is an old commentary on these two sections, which has been 
included in the Canon (as Book 11 of the Khuddakanikaya) 
under the title of Niddesa. Moreover, single Suttas and 
numerous Gathas, from all the- five -sections, can be traced in 
other texts of the Canon. 45 Among the texts especially 


9 Edited by V. FcmsUll, London PTS 1885 and 1893, and translated by the same 
scholar in SBE, Vol. 10, part 2, 1881. New edition of the text by Dines Andersen and 
Helmer Smith, bondon PTS 1913. Translated into German by E. E. Neumann (Reden Gotamo 
Buddho s IV, 1911). Cf. Rhys Davids, Buddhist India, p. 177 if. ; II. Oldenhevg, Aus 
dem alfcen Indien, .Berlin 1910, p. 25 ff. 

*) Nipafca is a short section of a larger collection; thus the sections of the 
Ahguttaranikaya are called Nipatas. Neumann translates it by “ fragments,” Oldenlerg 
(ho. , p. 25) by ‘‘perhaps the isolated, occasional speeches.” 

») The same two texts also occur in the Chinese Tipitaka, while the Suttanipata 
as a whole has not been translated into Chinese. For this, see M. Anesahi in JPTS 
1908-7, p. 501 ; be Museon, N. S., VII, 1908, p. 33 ft., and Transactions of the Asiatic 
Society of Japan, XXXV, 1908, part 3, p. 8 ft. Fragments of an Arthavargiya- Sutra in 
Sanskrit have been discovered in Central Asia, s. A. F. B. Boernle, JRAS 1916, 709 ft 

*) C£ - R - Otto Franhe, in ZDMG 63, 1909, p. 1 ft., 23 ft, 255’ ft, 551 ft.’; 64, 1910, 



93 


BUDDHIST LITERATURE 

recommended for study by King As'oka in bis Bhabru edict, 
there are three which probably belong to the Suttanipata . 15 
Reasons, both of language and of subject-matter, also speak 
in favour of some of these Suttas reaching back to the time of 
the beginning of Buddhism and of many of them having 
originated at least in the circles of the first disciples of 
Buddha, not long after his death. 

The significance of these compositions for the knowledge 
of the old doctrine of Buddha is just as generally acknow- 
ledged as their great antiquity, and next to the Dhammapada, 
the Suttanipata is probably the most frequently quoted text 
in all works on Buddhism. Lastly, the high esteem in which 
the Suttas of this collection are held as works of poetic art is 
also general. 

We find now shorter, now longer groups of verses, which 
are combined into a poem by the same idea and often also by 
the same refrain running through them. Side by side with 
prose sermons into which occasional verses are inserted, or 
sermons in verse but with a prose framework, 2) we also find 
the forms, popular from time immemorial, both of pure 
dialogue and of the akhyana or the ballad, in which dialogue - 
stanzas alternate with narrative-stanzas, and lastly of the 
akhyana composed of a mixture of prose and verse 8) — all 


Iff., 760 S. ; 66, 1912, 204, ff., 699 ff. Franlce (WZKM 28, 1914, 261 ff.) endeavours to 
prove that the Suttanip&ta lias borrowed the Sela-Sntta (III, 7) and the Vasettha-Sntfca 
(III, 9) from the Majjhimanikaya (No. 92 and No. 98). I do not believe that this proof 
is conclusive. But even if it were, it would only follow that the collection of the 
Suttanipata is later than the collection of the Majjhimanikaya, As neither the Majjhi- 
manikaya nor the Suttanipata is a unified work, it does not follow that all the separate 
portions of the Suttanipata are later than the Majjhimanikaya. 

*) Of. Neumann, Reden Gotamo Buddho’s I, 667 ; IV, 71 f., 226, and Dharmananda 
Kosambi, Ind. Ant. 41, 1912, p. 37 ff. 

2 ) E.g. Snndarikabharadvaja-Sutta, Sela-Sutta, and others. Of. Qlderiberg, Zur 
Geschichte der altindischen Prosa, p. 77 ff. 

3 ) I see no reason why we should use the expression “akhyana” only for the latter 
form of narrative poetry, and not for the ballad in general. According to Buddhaghosa 
the Suttanipata consists of Gatha, Geyya and Vyakarana, (Paramatthajotika, Infcrod.) 
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forms with which we are familiar from the ancient Brahmani- 
cal and epic poetry. In many cases there are still references 
or allusions to Brahmanical ideas. The Brahmana-Dhammika- 
Sutta (II, 7), the “ Sutta of the Pious among the Brahmans,” 
would be equally appropriate in an old Pur ana. It describes 
how the Bsis of olden days were the “ true Brahmans,” and 
lived abstemiously in every respect; how they were later 
allured by the wealth and the luxurious life of the kings, how 
they aspired after the same enjoyments, and were presented 
with beautiful women and wealth by King Iksvaku, and how 
all this led to the bloody animal sacrifices, at which even 
the innocent cow was killed. Intermingling of castes and 
deterioration of morals were the result of this. Here, then, 
Buddhism is represented as a return to the ancient true 
“ Brahmanism.” In the Sela-Sutta, too (III, 7), which 
relates the conversion of the Brahman Sela, there are passages 
which are quite in accord with verses of the Bhagavadglta and 
AnugltaP Thus the Buddhist monk who is faithful to his 
vow, is also held up as the “ true Muni,” 2) in several poems. 
The idea which we already met with in an old portion of the 
Mahabharata, 3) that true Brahmanhood does not consist in 
birth, but in good conduct, is beautifully elaborated in the 
Vasettha- Sutta (III, 9), in 63 verses with the refrain “ Him 
do I call a true Brahman.” In other poems, again, in refined 
polemics, the Buddhist ideal of life is contrasted with the 
Brahmanic ideal, and presented as the higher one. Thus in 
the Amagandha-Sutta (II, 2), where a Brahman who regards 
the observance of the dietary laws as the highest moral law 
and the tasting of forbidden meat as the most reprehensible 


‘) Cj. SuttanipSta 568 f. with Bhagavadg. IX, 18 j X, 30 and Acug. 28, 2; 29, 1. 

') Muni, the ascetic, who has taken the vow of silence, is primarily a term applied 
to Brahmanical ascetics. 

3 ) See above, Yol. I, p. 353. The theme of “the true Brahman ” is also dealt with 
in the Dhammapada (Chapt. 26-383-423), in the Udana I, and similarly in the Jinistic 
XJ tiara jj hay a^a XX Y. Of. Charpentier, WZKM 24. 1910, 62 f£. 
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impurity, is told by Buddha that true impurity does not 
consist in the eating of meat, but : 

“ Torturing living creatures, murder, killing, tyrannizing, 

Theft, lies and frauds, intercourse with a neighbour’s wife, 

This is impurity, and not the eating of meat.'” 

“ Being cruel and hard, slandering, betraying, 

Being unmerciful, proud and covetous, giving nothing — • 

This is impurity, and not the eating of meat.” 

A poem like the Kasibh ar adva j a- Sutta (I, 4) seems to 
carry us back to the early days of Buddhism, when the monk 
was probably looked askance as an idler by the labouring 
people, by farmers and shepherds. Here the Brahman farmer 
Bharadvaja scornfully repels the begging Buddha, giving him 
to understand that he who will not work, neither shall he eat. 
Thereupon Buddha shows him that he too is working, and 
wherein his “ploughing” consists. In one of the most 
beautiful of these old poems, the Dhaniya-Sutta (I, 2), the 
comfort and happiness of the rich owner of herds, who rejoices 
in his prosperity and his domestic happiness, is contrasted with 
the quiet joy of the Buddha, without possessions, homeless, but 
free from all earthly bonds. In a magnificent dialogue 
* the wealthy Dhaniya and the Buddha alternately utter a 
verse each with the same refrain, “ iiain, 0 heaven, if thou 
wilt.” 

These poets find ever new methods of singing the same 
old song, that it is only the monk, removed from the world, 
who knows nothing and desires to know nothing of wife and 
child, of the joys and sorrows of this world, who is truly happy. 
What is said in the Dhaniya-Sutta in the form of a lively 
dialogue, we find again in the Khaggavisana- Sutta (I, 3), the 
“ rhinoceros-poem,” in 41 vigorous stanzas with the refrain 
“ He shall wander lonely as the rhinoceros,” expressed with an 
earnestness and pathos, the impression of which cannot fail to 
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affect even Mm who is far removed from this monkish concep- 
tion of life. 

The dialogue form is sometimes combined, as in the 
Alavaka-Sutta (I, 10) and the Suciloma-Sutta (II, 5), with the 
old riddle- poetry form which we have already met with in the 
Veda and the epic. Just as in the Mahabharata, a) here too, a 
Yaksa appears as the questioner, and a sage replies to the 
questions by presenting the ethical doctrines of Buddhism. 

The Suttanipata contains not only didactic dialogues, but 
also a few narrative dialogues. Of these there are three, the 
Nalaka-Sutta (III, 11), the Pabbajja-Sutta (III, 1), and the 
Padhana-Sutta (III, 2), which are of special importance ; for, 
they are precious remnants of that ancient sacred ballad-poetry 
from which the later epic version of the life of Buddha grew, in 
the same way as the heroic epic grew out of the secular 
ballads or Akhy&nas. 2) The chief peculiarity of these ballads 
is the conversational form. The dialogue was usually sufficient 
to bring the course of a narrative before the mind of the 
hearer. Where this was not the case, however, brief prose 
formulae, a short introduction and a few short prose sentences 
were often inserted. The insertion of narrative-stanzas 
between the conversational stanzas was a further step in the 
development. We find this final step in the development of 
the ancient Indian Akhyana, which really formed the prelimi- 
nary step to the epic, in the three Suttanipata ballads above- 
mentioned, dealing with scenes from the history of Buddha’s 
youth. We find here the chief features of the later Buddha- 
legend already prepared. The Nalaka-Sutta deals with the 
events immediately after the birth of the Buddha-child : 

The gods in heaven are in a state of pleasurable excitement. The 
divine seer Asifca hears their outbursts of joy, and in answer to his question, 


l ) See above, Vol. I, p. 352 f. 

’) Sse aboTe ’ P- 40 > “ ote h P- 59 > and I. P- 312 ff. Of. also Windisch, Mara und 
Buddha, p. 3 ft, 222 t, 245 ft and Oldenberg, Ans dem alien Indien, 45 ft 
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receives he rep y that in the LumbinT-grove in the town of the Sakyas the 
Buddha has just been born for the salvation of the world. Then the sa^e 

descends from heaven to the palace of Suddhodana and desires to see the 
newly born boy. When he sees the boy, who is Radiant as fire, as the 
brightest of the stars, as the autumnal sun in the cloudless sky,” bein» 
fanned by drnne beings, he takes the child in his arms, and cries • “ This 
is the incomparable one, the highest of men.” At the same ‘instant, 
however, he thinks of Ins own imminent end, and bursts into tears. In 
consternation the Sakyas ask whether any evil threatens the boy. The sage 
reassures them, and tells them that the boy will attain to the summit of com- 
plete enlightenment, but that he is sorrowful because he himself will not 
live to hear the preaching of the Lord. Before he departs, he exhorts his 
nephew Nalaka to follow the Buddha as soon as his call is heard. i) 


The secoad of tilese poems, the Pabbajja-Sutta, describes 
the “ departure” (pabbajja) of the youthful Gotama from his 
home, and the meeting which, on his wanderings as a begging 
ascetic, he had with the king of Rajagaha. The third ballad, 
the Padhana-Sutta, 2) describes a still later episode, how Mara, 
the evil one, after he has followed close on Gotama’s heels for 
seven years, resumes the fight once again and endeavours to 
dissuade him from his struggle for knowledge, and to bring 
him back to the worldly life, and how Mara is ignominiously 
defeated. Though these ballads, as can be seen, are already 
rich in legendary features and mythical accessories, they may 
nevertheless he called simple and sober in comparison with 
the exaggeration of the later biographies of Buddha. 

Nevertheless, even in the form in which they stand 
in the ballads of the Suttanipata, these legends cannot belong 


*) This legend has often been compared with that of Simeon, St. Luke 2, 25 and 
it is indeed one of the most striking Buddhist parallels to the Gospels. Cf . especially 
Pischel, Leben und Lehre des Buddha, p. 23 £E. E. Windisch (in Festschrift Kuhn, p. 6 ff.) 
has discussed the variants of the legend, and traced Asita Devala back to Brahmanical 
literature. Windisch regards it as “ not absolutely proved that the Simeon of St. Luke 
owes his existence to the Asita of the Buddhist legend.” 

*) This has often been compared with the Christian legend of the temptation of 
Christ. 
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to the oldest stratum of Buddhist tradition. They already 
pre-suppose a fairly long history of the Buddha legend. 
Among the latest parts of the Suttanipata, however, are some 
of the prose narratives forming the framework for poems 
which in themselves bear the stamp of antiquity. Fausboll 11 
indeed, has declared all the prose passages to be later addi- 
tions. This can hardly be accepted. But K. E. Neumann 
is probably not far wrong when, in his translation, he simply 
omits some of the prose passages, regarding them, as he says 
using rather strong language, as' “ commentatorial priestly 
trash.” When for instance, often in an entirely superfluous 
and clumsy manner, some Yaksa or deity appears in order to 
introduce a dialogue, we are doubtless justified in calling such 
passages commentatorial additions. 25 At all events, the Sutta- 
nipata, too, is a collection made up of earlier and later tests, 
and is certainly not a unified work, 85 even though a few of the 
poems included in the Suttanipata, such as perhaps the 12 
Suttas of the Uragavagga, may be the work of the same 
author. 

6, 7. The two short works, Yimanavatthu and Petavat- 
thu, 4) the “ Stories of the Divine Palaces ” and the “ Ghost 
Stories,” probably belong to the latest stratum of literature 
assembled in the Pali-Canon. The truly great and profound 
doctrine of Karman, which has found expression in Brahmani- 
cal as well as Buddhist texts in so many beautiful sayings and 
legends, s) is most clumsily explained by means of examples 
in these little stories, whose metrical form is their only 


x ) Preface, p. vii to his edifcio princeps of the text, 

3 ) See, for example, I, 6 ; 10 j XI, 4 j 5j III, 10. 

*) Cf . E. 0. Franke in Festschrift Windisch, p. 196 ff. 

*) The Yimanavatthu, edited by E. R. Gooneratne , London PTS 1886. Petavatthu, 
ed. by J. Minay ef}> London PTS 1888. Cf- L. Scherman , Yisionslitteratur, p. 56 ff. j L. Peer 
in JA, s. 8, t. Ill, 1884, pp, 109 ff., 138 ff.; Oldenberg , Buddha, p. 345 note ; W. Stede, Die 
Gespensfcergesobichten des Peta Yatthu, Leipzig 1914, and Bimala Oharan Law , The 
Buddhist Conception of Spirits, Calcutta 1923 (Calcutta Oriental Series). 

*') Cf. above, Yol. I, pp. 258 f., 411 f. } 441, 562 f. 
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poetical attribute. The stories, no doubt chiefly intended for 
laymen, are all made after one model. In the Vimanavatthu 
some divine being or other is asked by Moggall&na how he 
has gained possession of this or the other divine palace (vi- 
mana) with all its splendours. 1 * In reply the deity briefly 
recounts the good action which he had performed in one of 
his former existences, in consequence of which he gained 
this heavenly joy. In the Petavatthu a Peta (Sanskrit Preta, 
spirit of a dead person, which, restless and tormented, roams 
about in the neighbourhood of the earth as a ghost) appears, 
and is asked by Narada, and sometimes by another person 
also, what action has brought about his unhappy lot, where- 
upon he relates it in a few brief words. One example (Peta- 
vatthu I, 2) will suffice : 

(The wise Narada says to a ghost :) 

All golden is thy body, shining far through the wide world, 

But thy mouth is that of a pig : what is the deed which thou 

hast done ? 

(Thereupon the ghost replies :) 

Well curbed was I in deeds, unbridled only in words, 

That is the reason why thou, Narada, seest me in such dis- 
figurement* 

Therefore I tell thee, Narada, as thou thyself hast seen it, 

Do no evil with thy mouth, that thou may’sfc not acquire a 

pig's mouth* 

The fact that . in the Petavatthu (IY, 3 ) a king Pinga- 
laka appears, who, according to the commentary of Dhamma- 
pala, is supposed to have ruled in Surat 200 years after 
Buddha, proves that even the commentators of a later time 
place these texts at a considerable interval from the life-time 


l ) According to E, Kuhn and E. Garbe (Indies nnd das Ohrisfcenium, p. 142) the 
Yimanavatthu is the source for the palace in the legend of Saint Thomas* 


too 


INDIAN LITERATURE 


of Buddha. Even if we admit that the ideas of heaven and 
hell already existed in ancient Buddhism beside the ideal 
of Arhat and Nirvana, and that the conceptions of the Petas 
may be traced back, in part, to very ancient popular super- 
stition, we cannot ascribe great antiquity to these “poems.” y 
Notwithstanding, even in these late books also, some ancient 
materials, Itihasa-dialogues and ballads, have been incorpo- 
rated. 

8, 9. The miscellaneous character of the texts of the 
Khuddakanikaya is evidenced by the fact that the two 
above-mentioned texts, which are among the dullest produc- 
tions of monk-poetry, are immediately followed by the Thera- 
gatha and Therigatha, 2) the “ Songs of the Elders,” and 
“Songs of the Lady Elders,” 8 ) religious poems which, in 
force and beauty, are fit to rank with the best productions 
of Indian lyric poetry, from the hymns of the Rgveda 
to the lyrical poems of Kalidasa and Amaru. 

The Theragatha and Therlgatha are two collections, the 


J) According to E. Hardy, ZDMG 53. 1899, 25 ft, the Petavatthu and the Virnana- 

Xhndl^T matenal whioh was useful for their purposes, from other works of the 
Khuddakanikaya such as_the JStakus. See also E. Hardy in the preface to the edition of the 
commentary on the \ imanavatthu, London PTS 1901, p. xi . Nevertheless it is equally 
possible that the contrary was the case, and that the JStaka-book borrowed from the 

fr“^ 

*) Edited by H. Oldenberg and R. p isc hel, London PTS IBS’? ^ . „ 

Mys Davids, Psalms of the Early Buddhists, I, Psalms of the Sister’s, II Psalms of /he 
Brethren London PTS 1909, 1913 ; into German by K. E. Neumann, Berlin 1899 S Index 
to the Padas ot Thera- and Therr-Gatha, by W. Stede, JPTS 1924-1927 n 38 & M 
B. Muller, JRAS 1910, 536 ff„ Maria E. Lulius van Good Tie r vn ! ’ P ' 1 

1915, p. 142 ffi. 4 ’ D Buddhlstls cfie Non, Le den 

°) TneTheras and Theris are the male and female “elders,” primarily the first and 
most prominent male and temale disciples of Buddha himself, and then those memL of 

b their ageancistui rz° 

h °T” 0 “" “ r «“»■ •< >•” 

with this honorary title, of. T. W. Rhys Davids, ERE, Vol, 5, p. 252 f. 
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first of which contains 107 poems with 1,279 stanzas (gatha) 
and the second 73 poems with 522 stanzas, which are ascribed 
by tradition to certain Theras and Therls mentioned by name. 
This tradition is guaranteed to us both by the manuscripts 
and by the commentary of Dkammapala, probably composed 
in the 5th century A.D., which also contains narratives in 
which a kind of life-history of each of these Theras and 
Therls is told. These narratives, however, are either merely 
adapted from the verses, or they are pure inven- 
tions, or have been borrowed from various narrative works. 
They are entirely unauthentic; neither is the tradition 
of the names of the Theras and Therls as the authors of 
the verses on the whole, trustworthy. However, the tradi- 
tion is right in assuming for these poems, not one author, but 
many authors, and certainly in ascribing the authorship 
of the songs partly to monks and partly to nuns. Some of 
the songs which are ascribed to various authors may, of 
course, in reality be the work of only one poet, and, converse- 
ly, some stanzas ascribed to one and the same poet, might 
have been composed by various authors ; there may also be 
a few songs among the ‘‘ Songs of the Lady Elders,” com- 
posed by monks, and possibly a few songs among the “ Songs 
of the Elders,” composed by nuns 1 2) but in no case can 
these poems be the product of one brain. If the same 


1 ) When, among the verses ascribed to Ananda (Therag. 1018*1050) we also find 
verses referring to Ananda, and among others, verses in praise of Ananda, or when, in the 
verses ascribed to Moggallana (1146*1208) the legends of Moggall ana related in Majj hi- 
manikaya 50 are also interwoven, and so on, we see that the monks, who ascribed these 
verses to certain Theras and. Therls, knew just as little of the real composers of the songs 
as the compilers of the Anukramajjis knew of the composers of the Rgveda hymns (c/. 
above, Vol. T, p. 57 f.). 

2 ) The redaction is by no means careful or skilful. We often find verses separated 
which clearly ought to come together in one poem, and vice versa, we find verses, which 
ought not to be together, combined to form a poem. We also frequently find the same 
verses again literally in different places. Some poems have been dismembered, and on 
purely external evidence some verses have been included in the Theragatha and others in 
the TherigStha, 
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phrases frequently recur and the tone of the poems is, in 
many respects, uniform, it only proves that they all bear the 
stamp of the Buddhist mind, but not, as 3L E. Neumann ^ 
considers, that “ one man has left the impress of his mind on 
the whole.” 

There can be no doubt that the great majority of the 
“ Songs of the Lady Elders ” were composed by women. Eirst 
of all, the monks never had so much sympathy with the 
female members of the community, as to warrant our credit- 
ing them with having composed these songs sung from the 
very hearts of women. We need only recall the difficulties 
which, according to tradition, Gotama placed in the way of 
his foster-mother when she desired to found the order of 
nuns, and the reproaches which are cast at Amanda in several 
parts of the Canon on account of his friendly attitude to- 
wards women. Eor the same reason it would never have 
occurred to the monks to ascribe songs to the women, if an 
incontestible tradition bad not pointed at this direction. Mrs. 
Rhys Davids 2) has pointed out the difference in idiom, senti- 
ment and tone between the “ Songs of the Elders ” and the 
“ Songs of the Lady Elders.” One has only to read the two 
collections consecutively in order to arrive at the conviction 
that, in the songs of the nuns, a personal note is very fre- 
quently struck which is foreign to those of the monks, that 
in the latter we hear more of the inner experience, while in 
the former, we hear more frequently of external experi- 
ences, that in the monks’ songs descriptions of nature pre- 
dominate, while in those of the nuns, pictures of life 
prevail. 8 ’ 


x ) In the Preface to his translation, p* vii. And the remarks of R, 0. Prankd 
in WZKM 24, 1010, p. 15 f., only prove that certain sets of verses are unified poems, but 
not that the whole is the work of one single author. 

2 ) Psalms of the Sisters* p. xxiii ffi 

*) Oldenberg, Literatur des alien Indien, p. 101 note* may be right when he explains 
the prevalence of the descriptions of nature in the “ Songs of the Elders ” by the fact that 

l| 
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Common to both collections are the religious ideals which 
are set up and the moral doctrines which are proclaimed All 
these monks and nuns know of nothing higher than that 
profound calmness of mind for which even the gods envv the 
saint which is won by the extinction of passion, ha'tred, 
and illusion and by the renunciation of all sensual inclinations 
and tendencies and gives a foretaste of that highest 
bhss Nirvana, the end of all suffering in the consciousness 
of release from rebirth. Blessed is the monk who is equally 
msensible to joy and sorrow, who feels neither hunger nor 
cold : blessed the nun who can say of herself (Therlg. 76) : 

“ Now all the evil bonds that fetter gods 
And men are wholly rent and cut away. 

Purg'd are the Asavas 0 that drngg’d my heart, 

Calm and content I know Nibbana ? s Peace.” 2 > 

These ideals, like the ethical doctrines, the noble fourfold 
path, gentleness and kindness towards all beings (metta) non- 
violence (ahimsa) self-control, and so on, are common to 
these songs as well as to the sayings of the Dhammapada and 
the poems of the Suttanipata. The distinctive feature of the 
songs of the monks and the nuns is, however, that they are 
personal coufess.ons, cr describe personal experiences. 
Proudly a monk relates how wife and child in vain endeavour 
ed to disturb his peace-'* Then my heart was set at libertv ” 
(Therag. 299 ff.). Another one recalls to mind the courtesan 
whose blandishments he has resisted (Therag. 459 if.). The 


i. u.-~g.,i. te.,t ra ,„ y , „ a h 

naturally played a greater part in the «. rf «, „ 0 , " 

is an additional argument m favour nf u ^ _ ’ xms 

, a u 1 it th0 Son S s of thQ Eady Elders having in realitv 

been composed by the nuns themselves. ® reality 

l ) The Asavas or “ intoxicants ** ara . * . * 

.and ignorance. S "‘ ty ’ l0nglng ,w wbirth » Petrine, 

^ TranSlati0nb7 MrS ' Bhys ^. of the Sist«rs, p. 53. RibbMir- 
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Songs of the Elders abound in attacks on the woman, the 
temptress — this snare, this bond — who never ceases to threaten 
to divert the monk from his holy living/ 0 However 
numerous may be the women who come, boasts one monk, they 
shall not seduce me (Therag. 1211). Woman is the cause of 
all suffering, only he who steadfastly keeps away from her, 
can become a true hero (Therag. 738 ff.). A monk describes 
in a most gruesome manner, how he was led to the truth hv 
the sight of the decaying corpse of a woman (Therag. 316 ff., 
393 ff.). In contrast to these ugly pictures there are many 
more beautiful ones. We hear of a monk whose own mother 
led him to the truth, for which he thanks her in beautiful 
words. 0 In another song a monk consoles his mother by 
telling her that, after all, he has not died (Therag. 44). 
Another one relates how he eked out a miserable existence 
by picking up dead flowers, how he came to the Buddha and 
found liberation (Therag. 620 ff.). Yet another, according to 
tradition the son of a king’s chaplain, tells how, proud of his 
noble birth, his wealth and his beauty, he lived a life of 
infatuation, until he saw the Buddha, and was converted 
(Therag. 423 ff.). A king, who has become a monk, compares 
his present life as a beggar with his erstwhile splendid court 
life (Therag. 842 ff.). Yet, in the Songs of the Elders, 
references to external experiences are comparatively rare. As 
a rule they only describe the inner life of the monks, mostly 
in short poems of a few verses each. However, in the verses 
i ascribed to the Thera Talaputa, 0 we have also a long and 
i splendid poem, the soliloquy of a monk striving after holiness. 
Some of the Songs of the Elders deal neither with 


‘) Gf. Therag. 267 ft, 279 ft, 453 ff., 459 ff., 1150 ff. 

3 ) Therig. 204*212, where the Thera Yaddha is urged by his mother to become a 
monk, and Therag. 835-839, where v a ddha thanks his mother, obviously belong to one 
poem. Cf. above, p. 101 note 2. 

3 ) Therag. 1091-1145, s. Oldenberg, Literatur dee alten Indien, p. 101 f., and Mrs. 
Rhys Davids, Psalms of the Brethren, p. 369 ff. 



BUDDHIST LITERATURE 105 

introspective self-expression nor external experience, but 
are merely verse sermons of general content . 11 

We have already remarked above, that pictures of real life 
are far more numerous in the Songs of the Lady Elders than 
in those of the Elders. Mad with grief at the loss of a child, 
a mother strays about, until, comforted and insti’ucted by 
Buddha himself, she is admitted into the order. It happens 
more than once that women are brought into the order of 
nuns through the loss of children . 21 In one song we hear of 
a poor widow who (involuntarily) goes begging from house to 
house, and, by chance, comes to the nuns. Where she 
is sympathetically received and instructed, becomes a 
(voluntary) beggar, and through her kind teacher Patacara, 
soon finds the way to Nirvana. We hear repeatedly 
of former courtesans who became nuns, and the contrast 
between the life and conduct of the courtesan and the calm 
sanctity of the nun has a great artistic effect. In the midst of 
rejoicings and festivities, a beauty in festal array, comes to a 
convent and is instructed and converted by Buddha. Here, 
too, the contrast between the extravagant festive joy and the 
peace of Nirvana is very effective . 31 We hear also of young 
girls of noble race, of matrons of advanced age, of a mother 
of ten children, who, instructed by Buddha himself or by 
some venerable nun, seek and find the way to Nirvana. 
Moreover, we often hear how relatives vainly endeavour to 
dissuade a daughter from her decision to become a nun. 
The beautiful daughter of a rich man is courted by the sons 
of the wealthy people, even by princes, one of whom sends 
her father the message : “ Eight times her weight in gold will 
I give for her, and stores of gems in addition.” But she has 
heard the Buddha and prefers the life of a mendicant nun. 


’) Of. Mi's. Rhys Davids , Psalms of the Brethren, p. xxxi If. 
2 ) Therlg, 133-138, 51-53, 127-132, 312-337. 

: ‘) Therlg. 122-126,25,72-76, 145-150, 

u 


106 INDIAN LITERATURE 

Neither is there any lack of tragedies. While Kisa-Gotaral 11 
lies in the street, under labour pains, her husband dies in the 
jangle ; she gives birth to a child, but wandering on she loses 
both her new-born babe and her elder child ; at last she 
reaches her home, only to find her mother, father and brother 
dead, burning on one pyre : however, she now takes to the 
noble, eight-fold path, which leads her to “ immortality,’’ to 
the realisation of Nirvana . 21 After the tragedy we have a 
comedy : The woman, who rejoices at being, by her conversion, 
released from the threshing of rice and from an unloved 
husband, expresses the incident humorously by saying that she 
is now rid of “ three crooked things,” mortar and pestle and 
her hunchbacked husband . 81 

'lhe great importance of these pictures of life for our 
knowledge of the social conditions, especially of the social 
position of woman in ancient India, is self-evident. It need 
hardly be mentioned how largely, too, such pictures contribute 
to the animation of these poems, which always move in the 
same circles of ideas, namely the glorification of the Arhat 
ideal, though regarded from various points of view, thus 
giving the non-Buddhist reader the impression of a certain 
monotony . 41 Sure enough, in the “ Songs of the Elders,” 
the charming descriptions of nature are largely instru- 
mental in making many of these religious poems real gems of 
Indian lyric poetry. The love of nature which we have 
already met with in the B amayana as a prominent feature of 


*) Mrs. Rhys Davids (Psalms of the Sisters, p. 1U9) thinks that Kisa-Grotami is 
here, not relating her own fate, but alluding to that of Pataedra, as told in the legend of 
the commentary to Therig. 112 if, 

s ) Therfg. 151-156, 16 f., 69, 102 if,, 338-365, 213-223. 

3 ) Therig, 11, perhaps a counterpart of Therag. 43, where a monk rejoices that 
he is freed from “ three crooked things ” (sickle, plough and spade). 

*) Mrs. Rhys Davids (Psalms of the Brethren, p, 1) contests the very suggestion of 
monotony, because, as she has pointed out (Psalms of the Sisters, p. XXXY1I f., Psalms 
of the Brethren, pp. XL II £f., 420 ft’.) the one Arhat ideal is treated in various 
aspects. 
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Indian poetry, which we admire in the ornate epics and 
in the love lyrics, and even in the didactic gnomic poetry, was 
not foreign to these monks inspite of all their renunciation of 
the world. More poet than monk, they delight in lingering 
over the description of the forest and mountain scenery, in 
the midst of which the solitary sage pursues his meditations. 
When the thunder rolls and the torrential rain pours down 
out of the dark clouds, the liberated monk sits in bliss in his 
rock cave. Even the saint who is indifferent to pleasure and 
pain, does not refrain from describing the spring. 15 

The love of nature is also shown in many beautiful 
similes. The sage is compared to a rock, which stands firm, 
or to an elephant. The monk who is proud of his monk’s robe 
is like the monkey in a lion’s skin. The self-restrained 
monk sits like a lion in his den. 2) We find an elaborate 
accumulation of similes in one of the “ Songs of the Lady 
Elders ” (Therig. 112ff. ) : As the peasant ploughs the field, 
sows the seed and reaps, so the nun desires to attain Nirvana; 
while washing her feet she sees the water trickling down the 
rock, and, stimulated to reflection by this sight, she curbs her 
heart as one tames a noble steed ; then she goes into the 
convent, takes the lamp, and with a needle, draws down the 
wick, and as the light of the lamp goes out, she attains 
Nirvana. This artistic intertwining of similes already recalls 
the embellishments (alamkaras) of ornate poetry, and so do 
some very artificial word-plays which occasionally occur. 
A beautif ul song, ascribed to Ambapali, the former courtesan 
(Therig. 252ff.) is also a very elaborate composition. Here 
the poetess, in the first two lines of each verse, describes the 
beauty of her body, and in the third line, the ravages which 
old age has made in the body which was so beautiful in youth, 


l ) Therag. 537 ff., 1062 S., 1135 EE., IS9 ££., 522 EE., 307 EE., 527 ff., Of. 0. A. E. 
Rhys Davids, The Love of Nature in Buddhist; Poems : The Quest Preview, April 1910. 

-) Theiag. 692 ff., 1000, 1080, 1081. 
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whereupon the refrain follows : “ The word of the proclaimer 
of truth is not belied.” 

The refrain and the repetition of typical phrases are a 
characteristic feature of these poems. 15 The semi-dramatic 
dialogue form, too, is very popular. Thus one of the “ Songs 
of the Lady Elders ” (Therig. 271 ff.) is a conversation between 
daughter and father, in which the daughter sets forth the 
advantages of the monastic life, and converts her father. 
Another of these songs (Therig. 291 If.) introduces a man — he 
was first a monk, then became a hunter, had a son, and now 
desires to become a monk again — in conversation with his 
wife, who is trying to dissuade him from his resolve ; she 
threatens to kill the child if he leaves her ; but he remains 
firm : 

“And if thou throw the child to jackals or to dogs, 

O wretch, thou wilt not turn me back, — not even for my son ! ” 

This is already a kind of ballad. And in the “ Songs of 
the Elders ” and the “ Songs of the Lady Eiders,” especially in 
the latter, we find quite a number of real ballads with and 
without narrative stanzas. One of the longest of these 
ballads, which, at the same time, is extremely dramatic, is 
to be found among the “Songs of the Lady Elders” (Therig. 
312-387). 

J In amazement a Brahman asks his wife how is it that she does not 
weep, though she has lost her seven children, while she formerly used to 
weep day and night for the departed. She replies that she has learnt 
from Buddha how one can escape birth and death. Then the Brahman 
goes to Buddha and becomes a monk. He sends his charioteer back with 
a message to his wife that he has become a monk. The woman is about 
to give the charioteer a horse and carriage and a thousand pieces of gold 
for the glad tidings, but he says : “ Keep the horse and carriage and 


O Cf. W. Stede in JPTS 1924-1927, p. 34 ff. Stede’s “ Synoptical Table of Repeated 
I’adas or ‘ Repertory ■ Phrases,” l.c., p. 197 ff., shows how numerous these repetitions are. 
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money, I too am going to become a monk/’ The daughter, too, whom 
the woman wishes to appoint as heir to the great treasures of the house, 
renounces, and declares her intention of becoming a nun. 

Perhaps the most beautiful of these ballads is that of 
the nun Subha, who is pursued in the forest by a rogue with 
declarations of love. 

In glowing words he praises her beauty, depicts to her the terrors of 
the forest, and tries to tempt her to the delights of love. She rejects him : 

“ Lo ! thou art wanting to walk where no path is ; thou 
seekest to capture 

Moon from the skies for thy play; thou would ? st jump o’er 
the ridges of Meru, 

Thou who presumest to lie in wait for a child of the 
Buddha ! 

She declares that she has cast all worldly desires from her like glowing 
coals, like poison. She describes the perishableness and ugliness of the 
body ; even the eye is only a loathsome ball of flesh, With these words 
she tears out her eye 2) and hands it to the man. The latter is contrite 
and begs for forgiveness. The nun, however, goes to Buddha, and as soon 
as he looks at her, her eye shines forth as before (Therlg, 866-399). 

One magnificent ballad relates how some robbers 
approach a monk, and, overwhelmed by his wonderful calm- 
ness and fearlessness, throw their weapons away, give up 
their trade, and become pious monks (Therag. 705ff.). The 
ballad of the robber Ahgulimala, which we came across in 


x ) Translated by Mrs. Rhys Davids , Psalms of the Sisters, p. 152. 

3 ) When in the Christian legends St. Lucia and St. Bridget pluck out both their 
eyes because the young men fell in love with them on account of their beauty, it may 
quite well be mere chance coincidence. One need only think of St. Matth, 18, 9, to see 
that Buddhist influence can scarcely be assumed, as is the view of E. Muller (AR. Ill, 
1900, p. 233). Cf. C. H. Taioney , Kathasaritsagara Trans)., I, p. 248 note ; R. Garbe, 
Indien'und das Chris tenfcum, p. 116 ; E. W. Burlingame , Buddhist Parables, Kew Haven 
1922, p. 325 ff.; and H . Gunter , Buddha in der abendlandischen Legeude? Leipzig 1922, p, 
220 f. 
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the Majjhimanikaya, 1) recurs verbatim in the Theragatha 
(866ff.). Some of the ballads, dialogues between Mara and 
the nuns, 2) in the Therigatha, are in part counterparts to, and 
in part other versions of, those which we have found in the 
Bhikkhuni-Samyutta of the Samyuttanikaya. A number of 
other songs and verses of this collection can be traced in the 
four Nikayas, in the Dhammapada and the Suttanipata. In 
fact, in one passage (Therag. 145) similes of the Nikayas are 
even assumed to be known, that is, they are directly quoted. 
But even if we were to see quotations or loans in all these 
cases, it would hardly prove the later origin of the two collec- 
tions as such; for the passages in question might have been 
inserted later. 

It is certain that, in the two collections, there is a consi- 
derable number of poems which must be of later origin. 
When, for instance, a monk relates that, only because he 
offered a single flower, he wandered through the heavens in 
eighty hundred million years and finally reached Nirvana, it 
indicates a Buddha-cult such as we do not see fully developed 
prior to the later Mahayana-texts And when a seven-year- 
old saint performs miracles, when a monk multiplies himself a 
thousand times and flies through the air, when ten thousand gods 
in Brahma’s heaven receive Sariputta and do him honour, 3) — 
passages containing these and such other miracles, can 
scarcely belong to the oldest stratum of Buddhist poetry and 
, thought. The two poems 4) which speak of the decay of 
1 the religion could only have originated centuries after the 
founding of the order and, as I believe, after the time of 
Asoka. In the first poem the simple and pious life of the 
monks of former times is contrasted with the “ present ” life 


J ) No. 86, see above, p. 48. 
a ) Thong. 182fi.,189ff„ 196 ff. 

3 ) Therag. 96, 429 ff., 563 ff.,1082 ff. 

* ) Therag. 920-94S and 949-980. Neumann compares these with Afiguttaranikaya, 
V, 79 and 80. 
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of the monks. “ They, who once forsook wealth, wife and \ 

child, now do evil for the sake of a spoonful of rice,” eat * 

what they like, carry on profane conversations, and, in return \ 

for vanities which they offer the people, expect rich gifts, 
collect herbs like physicians, adorn themselves like courtesans, 
are crafty, cunning, hypocritical and so on. In the second 
poem, in reply to the question as to what the monks of the 
future will be like, Phussa draws a picture which seems to 
indicate a period of the complete decay of Buddhism. The 
monks, it is said, will be filled with anger and hatred, envy ? 

and obstinacy, they will not want to know anything of the 
truth, will distort the word of the Lord, will accept gold and 
silver, will despise the virtuous and true monks, monks and 
nuns will live without discipline, and so on — a remarkable 
picture, which cannot possibly date from an ancient period. 

The song of IsidasI in the “ Songs of the Lady Elders ” (The- 
rlg. 4*00-447) seems to belong to the same period of decay. ] 

Here it is regarded quite as a matter of course that a girl only 
becomes a nun in consequence of some misfortune. That a 
man should become a monk, discard his monk’s robe in order 
to marry and return to the monastic life after a fortnight, . ’ ! 

seems to be taken from real life, hut probably from the life 
of a time at which Buddhism had already passed through 
many a crisis. The last of the “ Songs of the Lady Elders ” 

(Therig. 448-521), too, is either a later addition, or else a 
poem much distorted by later additions and overburdened 
with quotations. 10 

Eor this reason the assertion of K. E. Neumann that 
these songs “ were already collected and carefully preserved 
during Gotama’s lifetime and soberly fixed soon after his 
death,” is not only without proof, but it is quite 
impossible for one part of the songs, and improbable for 

A ) Mrs. Rhys Davids , too (Psalms of the Sisters, p. xviii f.) regards the last 
two “ Songs of the Lady Elders ” as products of later ornate poetry. 
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another. Nevertheless, it is possible that some of the songs 
were already composed by the very first disciples of Buddha. 
Thus the line which so frequently recurs in the “ Songs of 
the Elders ” : 

“ I find no delight in dying, I find no delight in life : 

The hour of death do I await, with mind alert and discerning.” 1 > 

might very well have been uttered by one of the first disciples. 
It is possible that Mahapajapati, G-otama’s foster-mother, 
really sang the hymn in praise of Buddha (Therlg. 157-162) 
as is ascribed to her. Similarly, the verses (Therlg. 981- 
994) in which the ideal of a monk’s life is so minutely 
described, might indeed have been composed by Sariputta. 
The beautiful words : 

“ Press on with earnestness and win the goal ! 

This is the commandment that I give to you. 

Lo ! now my going-out complete will be. 

From all am I released and utterly.” 2 > 

could in reality have come down as the legacy of Sariputta, 
his last exhortation to the disciples. And the celebrated lines, 
which recur in several parts of the Pali Canon, and are 
ascribed to the great Moggallana in this collection : 

“ 0 transient are our life’s experiences ! 

Their nature ’tis to rise and pass away. 

They happen in our ken, they cease to be. 

0 well for us when they are sunk to rest ! ” 3 > 


') Thera g. 196, 607, cf. 20, 1002. 

<i ) Therag. 1017, translation by Mrs. Rhys Davids , Psalms of the Brethren, p. 349. 
The verse is ascribed to Revata, the brother of Saripatta, in 608. Perhaps the verse is only 
an enlargement on the last words of the Buddha (Maha-Parinibbana-Sutta, Dighanikaya 
XVI, 6,7 : appamadena sampadetha). 

3 ) Therag. 1159, translation by Mrs. Rhys Davids , Psalms of the Brethren, p. 385. 
The verse is here said to have been spoken concerning the passing awuy of Sariputta. 
In Maha-Parinibbana-Sutta, Dig*]. XV I« 6, 10, god Sakka recites the verse on the passing 
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are probably so old that Moggallana or another of the first 
disciples of Buddha could have composed them. Here, as in 
all the collections of the Tipitaka, the old and the new are 
combined, and here too the scholar will have to determine the 
age of each portion separately on its individual merits. 

10. This is especially true of the collection ofJatakas 
included in the Khuddaka-Nikaya, “ stories of former births 
(of the Buddha)” or e ‘ Bodhisatta stories,” as they might 
be more briefly called. A “ Bodhisatta,” in Buddhist dogma- 
tics, is a being (Pali satta, Sanskrit sattva), who is destined 
to obtain enlightenment (bodhi), i.e. to become a Buddha. 2) 
Gotama the Buddha (i.e. the “ enlightened one ”) is called 
“Bodhisatta ” up to the time when he attained enlightenment, 
not only in his last earthly existence, but in all the count- 
less existences which he experienced as man, animal or god, 
before he was re-born for the last time as tbe son of the Sakya 
prince. Now, a “ Jataka ” is a story in which the Bodhisatta 
plays a part in one of his former existences, whether as the 
hero of the story or as a secondary character or as a spectator 
only. Hence every Jataka begins with the words: “At 
such and such a time (e.g. at the time when Brahmadatta was 
reigning in Benares) the Bodhisatta was re -born in the womb 
of such and such a being (e.g. of the queen or of a female 
elephant)” ; then follows the story. In this way it was 

away of tbe Buddha; so also Samyafctanikaya I, p. 158 : but Buddha himself speaks the 
verse in Samyufctanikaya II, p. 193. The verse occurs again in Samy. I, pp. 6 and 200, 
and Jataka, Vo!. I, p. 392. K. E. Neumann (Lieder der Monche und Nonnen, p. 243) 
says : ‘‘This famous saying' is so popular that it was recited to me in pure Pali by a 
servant in Colombo, and, what is still more significant in this case, was excellently inter- 
preted by him in a popular way.” 

1 ) This is the usual and probably correct explanation of the word “ Jataka,” which 
is derived from jata, “ birth.” H. Kern, Der Buddhismus, I, 328, translates Jataka by 
“little story.” Speyer, Jatakamala, p. xxii, agrees with him. But see Olderiberg, 
DLZ, 1896, c. 261. 

ffl ) Others explain Bodhisatta by One whose essence (sattva) is perfect knowledge,” 
Of. La Vallee Poussin in ERE, II, p. 739. 

16 [Sill® Bit lillll 
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possible to change into a Jataka any story which was told 
among the people or which was known from secular literature. 
One had only to make a Bodhisatta out of some human, animal 
or divine being which occurred in the story, and any story, 
however worldly and however far removed from the sphere 
of Buddhist thought, could become a “Buddhist ” story. Now 
the Buddhist monks would not have been true Indians, if they 
had not taken into account the need, so deeply rooted in the 
soul of the Indian people, of hearing and relating stories, 
and if they had not utilised this need to gain followers for 
their religion. In fact, not only the Buddhist monks, but 
the preachers of all sects in India, have always done what the 
Christian monks of the West did centuries later. Gregory the 
Great had already recommended to these last-named the use 
of “ example,” of the narrative serving as argument, “ quia 
nonnunquam mentes audientium plus exempla fidelium quam 
docentium verba convertunt.” 11 The monks in India like- 
wise maintained this principle. Just like the Christian 
preachers later, the Buddhist monks utilised for their pur- 
poses all kinds of stories, fairy-tales, fables, anecdotes, etc. 
Therefore a good idea of the Jataka collection is given by 
books like the “ Gesta Romanorum ” or WesselsTci’s “ Monchs- 
latein,” in which the stories, culled from the sermons of the 
clergy of various centuries, are collected, with their varied 
contents, mixture of sacred legends and often very 
worldly stories. The more rigorous Buddhist Theras of the 
olden days do not seem to have been greatly in favour of this 
story-telling, for several passages of the canon 2) speak dis- 
approvingly of the loud conversations of the monks, who 
tell one another stories of kings, robbers, ministers, arms, 
wars, women, gods and spirits, sea-faring adventures, 
etc. However, in one of the earlier Buddhist Sanskrit 


’) Alb. Wesselski, MSnohslatein, Leipzig 1909, p. ix. 

*) Vinayapitala, Mahavagga V, 6, 3; Dighanibaya I, 17; IX, 8; XXV, 2; 21, 
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texts 15 we already read that the Buddha teaches hy means 
of Sutras, Gathas, legends and Jatakas. 

In ancient times it was not yet considered necessary 
to give the stories the form of “ Jatakas.” We still find iso- 
lated stories related, e.g. that of Dlghavu (“ Prince Longlived ”) 
in the Yinayapitaka, 2) without the hero being identified 
with the Bodhisatta. It was only at a later period that a 
Jataka was made out of it. Yet there are also a few real 
Jatakas already to be found in the collections of the Suttas, 3) 
and they prove that the Buddhist monks, like their Christian 
colleagues in the Middle Ages, related these stories or used 
them as sermons. 

Not all the Jatakas, however, were received into the 
canon when the work of combining them into a book was 
begun . 45 Indeed, it is difficult to determine how much of 
the Jataka book, as we have it, belongs to the canon, for we 
do not possess the original canonical Jataka, but merely a 
commentary on it. In this commentary, every single Jataka 
consists of the following parts : (1) An introductory story, 
Paecuppannavatthu, i.e. “ story of the present time,” 
relating on what occasion the Buddha himself told the monks 


1 ) Saddharmapnndarika II, 44 (SBE., Yol. 21, p. 45). 

*) See above, p, 33, cf, Jatakas Nos, 371 and 4*28. In the same way the fable quoted 
above, on p, 32, is not a Jataka, whilst in Jataka No. 37 the Bodhisatta is the partridge 
in the same story. Of, Rhys Davids , Buddhist India, p. 195, E. W. Burlingame y JAX)B f 
Yol, 38, Part 4, gives a list of ten Jatakas which are taken from the canon. Rhys Davids , 
JEAS 1919, p, 231, adds another three to the list. See also Burlingame , Buddhist 
Parables, p. 59 ft. 

8 ) Thus the Kntadanta-Sutta and the Mahasudassana-Sutta in the DighanikSya 
and the Makhadeva-Sutfca in the M&jjhimanikSya are Jatakas. 

*) Majjhimanikaya, Sutta 81, is a Jataka which does not occur in the JStaka 
book. In the Milindapaiiha two or three Jatakas are mentioned, which cannot be traced 
in the collection ; in the Dhammapada commentary, too, as well as in the Buddhist Sanskrit 
teicts, there are some Jatakas which are absent in the collection. See also L. Feer, JA 
ser. 7, t. Y, 1874, 417 ft, ; Yl, 1875, 244 ft. It is probable, though not yet proved, “ that a 
Book of J&takas, as contained in the Pali Canon was not the exclusive possession of this 
particular school, but belonged to ancient Buddhism in general n (Oldenberg t NGGW 
1912, p. 195). 
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the Jataka in question; (2) a prose narrative, Atltavatthu, 
i.e. “ story of the past,” in which a story of one of the former 
births of the Buddha, in other words a Bodhisatta story, is 
told ; (3) the Gathas, i.e. stanzas, which, as a rule, form part 
of the “ story of the past,” but which are very often, too, a 
part of the “ story of the present time ” ; 11 (4) short com- 

mentary (Veyyakarapa) in which the Gathas are explained 
word for word ; and (5) the “connexion” (Samodhana) J) in 
which, finally (again by Buddha himself) the personages of 
the “ story of the present ” are identified with those of the 
“story of the past,” This huge narrative work in the form of 
a commentary, the Jatakatthavannana, or “elucidation of the 
meaning of the Jatakas,” 8) is the work of an unknown 


i ) Tlie commentary generally calls these verses Abhisambuddha-Gathas, 

“ verses spoken by the Buddha after his enlightenment.” Of. 8'enart , JxA 1901, ser. 9, t. 
XVII, p. 385 ft 

*) As a rule the San^odhana is in prose , but verses occur here and there. 

a) Standard edition by V. Fausbdll, Vols. I-VII (Vol. VII : Index by D. Andersen ), 
London 1877-1897. A new edition, in Siamese characters, has been issued by their Majes- 
ties Queen Aunt and Queen Suddhasinninath of Siam in 1925 (10 vols.). Translations : 
Buddhist Birth Stories, or Jataka Tales, translated by T. W. Rhys Davids , London, 1880 
(contains Nos. 1-40). The Jataka or stories of the Buddha’s Former Births, translated 
from the Pali by various Hands under the Editorship of E. B. Cowell, Vols. I -VI, Cam- 
bridge 1895-1907 (the translators are R. Chalmers, W, H. D. Rouse, H. T. Francis, R, 
A. Neil and Cowell himself) r Vol. VII contains the Index. A considerable number of 
jStakas have been translated by R. Morris in Folk-Lore Journal 1 1 TV and Paul Steinthal 
Zeitschrift fur vergleichende Litteraturgeschichte, N. F, VI, 1893, pp. 106 ff., VII, 1894, 
pp. 296 ff., X, 1896, pp, 75 ff., XI, 1897, pp. 313 ff, and Studien zur vergleichenden. Littera- 
turgeschichte I, 1901, pp. 475 ff., II, 1902, pp. 265 ff. ; A. Griinwedel, Buddhi^tische Studien 
I, Berlin 1897 gives 55 Jatakas partly in extract, and partly in translation. Selections 
have been translated by Else Liiders, Buddhistische MIrchen, mit einer Einleitung von H. 
Luders, Jena 1921. A complete German translation by Julius Dutoit was published In 
Leipzig in 1908 ff. Literature on Jatakas : L6on Feer, JA 1875, s. 7, t. V. pp. 357 ff., t. 
VI, pp. 243 ff. ; 1895, s. 9, t. V, pp. 31 ff., 189 ff. ; 1897, S. 9, t. IX, pp. 288 ff. ; S. 
d’ Oldenburg JBAS 1893, pp. 301 ff. ; R. 0. Franhe, Reitr. 22, 1897 pp. 289 ff., WZKM 20, 
1906, pp. 317 ff. ; T. W. Rhys Davids, Buddhist India, pp. 189 ff. ; Album Kern, Leide 1903, 
pp. 19 ff.; Oldenberg, Literatur des alten Indien, pp. 103 ff; NGGW 1912, pp. 183 ff. ; 214 
ff. • 1918, pp. 429 ff. ; 1919, pp. 61 ff., and Zur Geschichte der altmdis“chen Prose (AGGW 
1917, pp. 79 ff.) ; S, Mvi, Les Jatakas (Conferences du Musee Guimet XIX, 1906) : W. 
Geiger, Pali Literatur und Spraohe, pp. 20 f. ; Winternitz in ERE, Vol. VII, pp. 491 ff. 
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Singhalese monk, 15 who took his materials from an earlier 
commentary on the Jatakas, the Jatakatthakatha. This last- 
named work, as indeed the Atthakathas in general, is said to 
have been written in Pali immediately after the canon, 
brought to Ceylon with the canon itself, there translated into 
the Old Singhalese language, and then translated back 
again into Pali by the compiler of the J atakatthava$nana. 2) 
It is only the prose, however, which was translated into 
Singhalese and then translated back again ; the Gathas were 
preserved unchanged in Pali. According to tradition, it is 
only these Gathas, the stanzas, which were included in the 
canon , 8) This tradition is probably correct in so far as both 
prose and verse originally came down orally ; but the prose 
naturally had a less stable form than the stanzas, so that 
when the canon was compiled, and later on, when it was 
written down, only the verses retained their original form, 
whilst, in the case of the prose, the rendering of it was at 
first entrusted to the reciters, and it was only at a later period 
committed to writing by commentators. 

The majority of Jatakas, in fact, belong to that type of 
literary work which consists of a mixture of prose and verse, 


*) According to the G-andhavamsa (JPTS 1886, p. 59), Buddhaghosa (5th century 
A/D.) is said to be the author of Jatakatthavapmana. T. W. Rhys Davids, in Buddhist 
Birth Stories, p. lxiii ft., had already, on good grounds, questioned the authorship of 
Buddhaghosa. E. W. Burlingame (Buddhist Legends, HOS, Vol. 28, pp, 49, 59£.) adds 
that both the language and the style of the Jat&ka commentary differ from those of the 
authentic works of Buddhaghosa. See below. 

*) Burlingame (JAOS 38, 1918, pp, 267 f.) declares this tradition to be unreliable, 
as it has been shown that Pali sources were used for the commentary. But it is difficult 
to understand how and why so definite a statement could have been made without any 
historical background. It is quite feasible, in fact perfectly natural that, when translating 
into Pali, the compilers should have accepted both canonical and noncanonical F&li texts in 
their original 'Pfili form, without going to the trouble of translating the texts from the 
Singhalese. . 

3 ) Of. Rhys Davids, Buddhist Birth Stones, p. Ixxvii. It was hitherto thought 
that this Jataka, which consists entirely of verses, had been preserved in manuscripts. 
Friedrich Weller 9 however (ZII 4 , 1926, pp. 46 f£,), examined three manuscripts of Jfftaka 
versos, and came to the conclusion that these manuscripts only con tain extracts from the 
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a type which is such a favourite in Indian literature. It was 
ever a favourite method in ancient India to enliven narrative 
prose by verses, and to introduce or to garb narrative verses 
by explanatory prose passages. The teller of fairy-tales 
would insert into his story such fairy-tale verses as those 
familiar to us from our own fairy-tales. The writer of fables 
would give the moral or the point of the fable in one or two 
verses. The ballad poets and the singers, who recited their 
songs in alternating stanzas to correspond to the speeches of 
the dialogue, must often have prefaced them by a prose intro- 
duction, sometimes inserting explanations in prose, if occasion 
required it. 15 

We should, however, be mistaken in supposing that all 
the Gathas which are included in the Jataka commentary, 
belong to the canon. In accordance with a system of 
classification popular in India, 2) the Jataka book is arranged 
according to the number of verses contained in them. The 
entire book consists of 22 sections (Nipatas), of which the first 


Jataka commentary, but not the ancient verse Jataka which belongs to the canon. This 
serves to confirm the hypothesis put forward by J. Bertel (ZDMG 64, 1S10, 58 ? WZKM 
24, 1910, 23). Weller (l.c. ; p. 54) raises the question as to whether a verse Jataka ever 
existed at all. In the commentary itself, however, a distinction is often made between 
Pali and Atthakath#, and in this case ** Pali ” cannot refer to anything but the verse 
Jataka. Moreover, the fact that the principle of division of the Jataka book in 22 sections 
(Ekauipata etc.) is based upon the verse Jataka, and no longer agrees with the number 
of verses in the Jataka commentary (sea below), is farther proof of the existence of the 
canonical verse Jataka. Senart (JA 1901, s. 9, t. XVII, pp. 385 If ., cf. Oldenberg NGGW 
1911, p. 447f.) adduces still further arguments in favour of the verse Jataka, arguments 
which have not been confuted by Weller, 

l ) Cf. above Vol. I,p. 101 and Oldenberg, The Prose-and-Verse Type of Narrative 
and the Jatakas (translated from NGGW 1911), in JPTS 1910-1912, pp. 19 ff. F. W. 
Thomas (JRAS 1903, pp. 402 f.) says ; The conjunction of a text in itself brief and 
obscure with an indispensable commentary is, one might say, the prevailing one in all 

periods of Indian literature down to the present The figure of the poet who recites his 

verse in the middle of a prose narrative is still familiar in all parts of India, and may 
have been familiar to the earliest age.” 

*) For instance, the Theragathate are also classified according to the number 
of verses. 
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contains 150 stories of one Terse each, the second 100 
stories of two verses each, the third 50 stories of three 
verses each, etc. In each subsequent section the number of 
j ’ verses increases, whilst that of the stories decreases. 1 * * * * * * ’ 
Now, the number of Gathas does not by any means always 
tallies with the title of the sections in question. Thus, for 
instance, in the “ section of one,” we find stories of 4, 5, 6, 10 
and 11 stanzas, in the “ section of two” there are some stories 

* of from 3 to 10 stanzas, in the “ section of twenty ” there is 

* one case of 44, in the “ section of seventy ” there are only two 

stories, one of 92 and the other of 93 Gathas, in the “ section 

of eighty ” stories of 103 and 123 stanzas occur, and so forth. 

The only explanation of this is, that the classification is based 
on the verse-Jataka, and not on the Jataka commentary, and 
that the verse-Jataka of the canon contained a far smaller 
number of Gathas. 

Nevertheless we may certainly say that, on the whole, the 
Gathas have a stronger claim to be regarded as canonical 
than have the prose portions of the Jatakas. At all events the 
prose was more exposed to changes. In many cases it is nothing 
but the miserable performance of a very late period. It con- 
tains allusions to Ceylon, and not infrequently it is at absolute 
variance with the Gathas. 8 ’ Moreover, the language of the 
Gathas is more archaic than that of the prose. 

* On the other hand, there is no chronological significance 

§' . . • 


l ) In the original verse-Jataka the number of verses must have tallied exactly 

with the title of the section (Eka-Nipata, Dnka-Nipata etc.) otherwise the Pakippaka* 

Nipata, “ Section of mixed (number of verses)” would not have been inserted after 

Section XIII, neither would the Maha -Nipata, ■** Great Section,” which contains only 10 
stories, each consisting of a very large number of Gathas, have been placed at the end, 
as Section XXII, 

*) Liiders (NGGW 1S97, pp. 40 ff.) has shown that the author of the prose of the 

Dasarafcha-Jataka (No. 461) did not understand the meaning of the Gathas, and in 

ZDMG 58, 1904, 689 ff., that the Kp§$a legend is presented “in a degenerate condition ” 
in the prose of the Ghata-Jataka (No. 355), “ as so complicated a legend, separated from 

its home, was gradually bound to be in course of time.” Hertel, too (ZDMG 60, 
1906, 899 ft.) f and Charpentier (ZDMG 62, 1908, 725 ft.), have pointed out contradictions 
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in the distinction between 56 stories of the present ” and 
“ stories of the past,” for both are the work of one and the 
same commentator.^ Very frequently, however, this 
commentator made use of good and old materials. It is for 
this reason that, especially in the prose of the shorter fables 
and fairy tales, we find very many stories excellently told, 
whilst in other Jatakas, especially in those which do not require 
prose, the prose narrative is extremely inferior and dull and 
frequently not at all in harmony with the GathSs. It is not 
feasible to think that the same commentator on one occasion 
told his stories skilfully and humorously, and on another 
occasion in a dull and spiritless manner, but we must assume 
that, when he told them well, he used good old models or 
traditions. Therefore, in the prose, too, much that is old may 
have been preserved. 

That this is actually the case, and that some of the 
Jatakas, even as regards the contents of the prose, belonged 
to Buddhist tradition in the second or third century B.C., 
is proved by the reliefs on the stone walls around the Stupas 
of Bharhut and Sanchi ; 2) these reliefs are extremely 


between the prose and the verse. Such contradictions, however, assail ns at every turn. 
In No. 128 the prose has a fable about a jackal, whilst both in the verse and the title, the 
animal is a cat. The fact that J&taka No. 253 occurs in the Vinayapitaka with the same 
Gatbas, but different prose, is additional proof that, generally speaking, the prose of 
the Jatakas cannot claim to be authentic. 

l ) In his edition, Fausboll differentiates the Paccuppannavatthus from the Atjta- 
vatthus by printing the former in smaller type. But this distinction cannot by any means 
be maintained throughout. It is often clear that both were written or compiled at the 
same time. It is possible that the word-for-word explanation of the Gatfaas was the work 
of a still later commentator. Of. E. 0. Franhe in Bezz. Beitr. 22, 1897, 289 ff. ; Senart , JA. 
1901, s. 9, t. XVII,. p. 408. It is perfectly natural that the “ Stories of the pre'sent ” tell 
chiefly of Kosala and sometimes of Magadha, those districts where Buddha taught ; on 
the other hand, when the scene of most of the Atltavatthus is laid in Benares, it is merely 
the result of a stereotyped convention. (It is only rarely that Taxila is the scene of the 
storyj very occasionally the scene is laid in other cities of India, and once in Ceylon.) 
There is no justification for FausboWs statement (Jataka, Id., Vol. VII, p. viii) that the 
Atltavatthus are necessarily earlier on this account. 

*). See above, p, 16, note 3, and see also S. xF Qldeiriburg ^ JAOS 18, 189T, pp. 183 ff * 
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important from the point of view of the history of the Jatakas. 
These precious Buddhist monuments depict scenes from the 
Jatakas, including scenes which occur only in the prose, in 
fact in Bharhut the titles of the Jatakas are written above 
the reliefs. 1 * These reliefs prove, then, that a number of 
narratives, which are also to he found in the Jataka book, were 
in the 2nd (perhaps even in the 3rd) century B.O. technically 
called “ Jataka,” and were regarded as Bodhisatta stories. 
They prove that even at that early time many worldly 
narratives, which were found already current by the Buddhist 
monks, were “ Buddhistised,” that accordingly they must have 
been known in India long before, and possibly belonged to 
the pre-Buddhist period. 

If, therefore, a few prominent scholars 2 * have assumed 
that the Jatakas offer us a picture of the narrative literature 
and the conditions of civilisation at the time of Buddha or a 
still earlier time, it is true only in a very limited sense. Some 
of the poems and a few of the prose narratives may perhaps 
reach back to such great antiquity. Some of the sayings 
and legends may indeed belong to the pre-Buddhist ascetic 
poetry. For the great mass of the verses, however, no greater 


E. HuUuch, JRAS 1912, pp. 399 ft ; B. M. Barm, Ind. Hist. Qn. II, 1926, 623 fl. and 
Calcutta Review, Dec. 1926, pp. 430 ff. 

1 ) In the Jataka book, every Jataka has a title, which is formed either after the 
hero of the narrative (usually the Bodhisatta) or another person, or from the first words of 
the first stanza. The same Jiltakas, however, appear under various titles, Of, Bines 
Andersen in Vol. VII, p. xv of the Jataka edition. On the Bharhut stupa, too, the titles 
are sometimes the same as those in the jataka book, but in other cases they differ. 
This makes it difficult to identify them. A list of the 27, or 29 J&takas of the 
Bharhut stupa which have been identified so far, is given by Rhys Davids, Buddhist India, 
p. 209, and Hultzsch, JRAS 1912, p. 406, 

2 ) Thus Gr, Biihler, on the Origin of the Indian Brahma Alphabet, 2nd Ed,, 

Strassburg 1898, pp. 16 ; R. Iicfy Die soziale Gliederung im nordostlichen Indien zu 

Buddhas Zeit, Kiel 1897 (English translation by S. Maitra ; The Social Organisation in 
North-East India in Buddha’s Time, Calcutta 1920) ; T. W, Rhys Davids, Buddhist India, 
201 if- and Mrs. Rhys Davids , Notes on Early Economic Conditions in Northern India, 
JRAS 1901, 859 ff. 
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antiquity than the 3rd century B.O. can conscientiously he 
urged, certainly not proved, and much of the prose assuredly 
belongs to the Christian era. We have already mentioned 
that not even all the Gathas belonged to the canonical 
Jataka. Now the last-named is not the work of a single, 
individual author, but is the product of the labours of 
compilers. 15 The compilers arranged the verses in such a 
manner as they thought proper, in order to form a narrative. 
Such procedure must have entailed many an error. 25 

From all this it can only be concluded that the position 
of the Jataka book is probably no different from that of the 
Mahabharata. 85 Not only every large section and every 
single narrative, but often also every single Gatha, will have 
to be tested independently as regards its age. Some of the 


*) It is quite impossible for the JStaka Gathas to be, as is the opinion of Franke 
(WZKM 20, 1906, p. 318, cf. ZDMG 63, 1909, p. 13) “ when considered as a whole, the 
personal production of a single author,” who “ not only put them together, but very often 
composed them himself, adapted, altered and patched them up, and in fact endowed the 
complete work with the stamp of his own individuality.” If we change the word 
** author ” into “ compiler ” or “ editor,” there is some truth in these words of Franke ; 
for the compilers of Indian literary collections have never scrupled to alter the verses of 
other poets and to add verses of their own composition to them, 

2 ) Thus we may doubt whether the verses of Jat. 61-65 were really intended as 
Gathas for 5 different stories. The Gathas of No. 377 and No. 487 probably belonged to 
one story, and in the same way those of Nos. 523 and o26. Of. LudeTS In Festschrift 
Windisch, pp. 228 ff, and NGGW1897, 1. JSt. No. 203 with 5 Gathas, though it is included 
in the Section of two, is a snake incantation, in which, besides Buddha, Dhamma and 
Sangha, the “ seven Buddhas ” are also worshipped, though it is absurd to imagine that 
Gotama Buddha could have been worshipped as the seventh Buddha in the Atitavatthu, 
that is, at the period of one of his previous existences ! 

s ) See above, Vol. I, p. 469. Even the manifold connections between the Jatakas 
and the Epics (cf. Vol. I, pp. 400 note 4, 401, 410 note 3, 415 note 1, 471 f., 473 note I, and 
508 f.) are of no use in determining the date, as the period of the epics is far too uncertain. 
Unfortunately, the fact that numerous Jatakas are mentioned and quoted in Book IV of 
the MilindapaSha, and that in Book V of the same work, Jataka reciters are mentioned 
side by side with the Dlgka and Majjhima reciters, does not help us. For these books 
belong to the later parts of the Milindapaftha, which are missing in the Chinese transla- 
tion, and are of uncertain date. The fact that in Milindapahha IV even fairy-tale verses 
which contain nothing Buddhistic, are quoted as “ words of the Buddha,” only proves that 
a few centuries after Christ, these verses were canonical, and every word of the canon was 
regarded as a word of Buddha. The fact that, even in these late books of the Milinda- 
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Gathas may possibly date back to the Vedic period, 1 ’ others 
should perhaps be regarded as a preliminary stage of epic 
poetry ; 2) but the collection as we find it in the Jataka. 
tthavaniiana, cannot as such, be the “ earliest ” collection of 
Indian fables, fairy tales and narratives, as has often been 
affirmed. 

Nevertheless, we are obliged to take our stand on this very 
Jatakatthava^nana, the only Jitaka-text known hitherto, for 
the following account of the contents of this collection of 
Buddhist tales, which is of the utmost importance not only 
for the history of Indian Literature, but also for the history 
of the literature of the world. The “ stories of the present ” 
it is true, can certainly be left aside. They are sometimes 
only duplicates of the “stories of the past,” sometimes foolish 
and entirely worthless inventions, and at best narratives 
which have been borrowed from other parts of the canon, 
e.g. Vinayapitaka, Suttanipata, Apadana, or from other 
commentaries. So much the more valuable are the actual 
Jatakas or the “ stories of the past.” 

Among the Jatakas of our collection, far more than 500, 


pafiha, deviations from the JSfcaka book occur in the quoted Jatakas, shows tho uncertainty 
of the transmission. The circumstance that a few Jataka verses occur in Patanjali's 
Mahabba§ya, and that the language of the latter shows points of contact with the language 
of the Jata’kas""(f . Kielhorn JRAS 1898, 17 and R. a. Bhandarlcm in 00 IX, London 
1892, I, 421 if.), would indicate that some of the Jatakas originated in the 2nd century 
B.C* ' } 

*) Boi; instance, if Luders (Festschrift Windisch, pp. 228 if.) has proved that some 
of the Gati.ag of Jatakas Nos, 377 and 487, having reference to gvetaketu, who is familiar 
to us from the Upani§ads, date back to the Vedic period, then the statement is only true 
of these particular Gathas, and we are not warranted to make the generalisation that the 
Gatha poetry of the Jatakas forms “ the connecting-link between the Vedic JLkhyana and 
the epic poetry.” 

2 ) Oldenberg, in his researches as to the style of the Jatakas (NGGW 1918, 429 ff.j 
1019, 61 ff .) comes to the conclusion that the Jataka Gathas represent a more ancient type 
of poetry than the epic. He is compelled to admit, however, that it is not possible to 
decide for certain whether that type which is more primitive as regards development is, 
.at the same time, also the earlier as regards actual chronology. 
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in number, 1 * 3 * all kinds and forms of narrative composition 
are represented. First, as regards the form, we find: 1. 
Narratives in prose with fable verses, fairy-tale stanzas, or 
aphorisms inserted here and there. Prose and verses easily 
join with one another, and together form such a beautiful whole 
that we cannot but assume that in these cases the Jatakatfha- 
vapnana used good old traditions for the prose also. 
2. Ballads, (a) in dialogue form, 25 (b) in a mixture of 
conversational verses and narrative stanzas. The prose which 
we find in the Jatakatthavannaml, is, as a rule in these cases, 
the entirely superfluous and insipid fabrication of some com- 
mentator, and, as a matter of fact, is not infrequently in 
actual contradiction to the verses. 3. Longer narratives, 
beginning in prose and continued in verse, or in which prose 
narration alternates with narrative and conversational verses. 
Here prose is indispensable, but the prose of the Jatakatthavan- 
nana is not a faithful copy of the original prose, but greatly 
enlarged on and disfigured by commentatorial additions. 85 
4. Collections of sayings on any subject, and 5. Regular 


1 ) There are 547 numbers in the Jataka book. But as, in some of these numbers, 
several narratives are included, while others only contain references, to later Jatakas, and 
as sometimes the same narratives recur in different versions, the figure 547 does not agree 
exactly with the actual number of Jatakas. The Culla-Kiddesa (p* 80) speaks of 500 
JStakas. Fa-hien, too (Becord of the Buddhist Kingdoms, iransl. by J. Logge, Oxford, 

1886, p. 106), speaks of pictures illustrating “ 500 Jatakas ” which lie had seen i~ Ceylon. 
Of. B. M. Barua t Ind, Hist. Qu. II, 1926, pp, 623 ff. 

3 ) Dramatic as many of these ballads are — L. Beer (JA 1895, s. 9, f. Y, yp. 47 ff.)? 
for instance, calls the Chaddanta- Jataka (No. 514) “ un veritable drame,” an * the same 
could be said of many other Jatakas — we can scarcely look upon them as u dramas ” in 
the true sense of the word. What has been said above, p. 59 ff, regarding t.ie ballads 
of the Samj uttanikaya may be applied to these ballads also. 

a ) It is impossible to deny, as A- B. Keith does (JRAS 1911, 979 ff, ; 1912, 435 ff.) 
that the Jatakas belong to the type of composition which consists of prose and verse ; 
neither can we agree with Oldenberg (NGGW 1911, p. 444-JPTS 1910-1912, p. 22, but see 
note 3) in speaking of the prose-and -verse type as “ almost the only prevailing one ” in the 
Jatakas, even if we emphasize the “ almost.’* Nor can we say with Charpentier (ZPMG 
66, 1912, pp. 41 f.) that “ in general y the Jataka prose rests on ancient tradition, but only 
that this is sometimes the case. Charpentier (WZKM 27, 1913, pp. 92 i) repeats his 
opinion, though without putting forward any new grounds, 
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epics, or epic fragments. In the latter two eases, the prose 
in the book is again a superfluous commentary, and mostly 
spiritless into the bargain. 

As regards the contents, we find in the Jatakas : 1. Fables, 
most of which, like Indian fables in general, aim at teaching 
Nlti, i.e. worldly wisdom. Only a few of them have the moral 
tendency as evinced in the ascetic poetry, and only a very few 
are genuinely Buddhist. 2. Fairy tales, including many 
animal fairy tales, almost entirely in the style of the European 
popular fairy tales, and without the remotest reference to 
Buddhism. Only in a few cases have they been furnished 
with a Buddhist tendency, so to speak “ Buddhistised,” and 
some few may also be purely Buddhist inventions. 3. Short 
anecdotes, humorous tales and jokes, which have nothing 
Buddhist about them. 4. Novels and even long romances 
abounding in adventures, and sometimes with a greater or 
lesser number of narratives within the story. Here, too, there 
is nothing Buddhist, except that the hero is the Bodhisatta. 
5. Moral narratives. 6. Sayings, and 7. Pious legends, all 
of which are only partly of Buddhist origin, while many of 
them belong to the common property of Indian ascetic poetry. 
Thus we can scarcely be much mistaken in saying that far more 
than one half of all the Jatakas, if we omit the commentary, 
is not of Buddhist origin. The explanation of this fact lies 
near at hand. The Buddhist monks were recruited from all 
classes ; hence, there were many among them who were 
quite familiar with the popular tales and anecdotes of the 
workers, artisans and especially merchants ; others, who knew 
well the old baLads and heroic songs of the warriors and yet 
others, who had often heard the sacred legends and myths of 
the Brahmans and forest hermits. When they became monks, 
they endeavoured as far as possible to connect these memories 
with the monkish and purely religious traditions. Now, it is 
precisely this which makes these Jatakas of so much greater 
importance in the history of Indian literature. The Buddhist 
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preaching monks crammed into the Jataka book everything 
that pleased them and their audience. As in contents and 
form, so in extent also, the Jatakas are very varied. By the 
side of short stories which hardly occupy half a printed page, 
there are extensive compositions of very many pages, some of 
which could equally well he called independent booksA 

In the first sections, which contain the shorter Jatakas, 
we find most of the fables. Here again we meet with the 
hypocritical cat, which devours the mice, while pretending to 
be a pious ascetic. 2 * Here we also find numerous ! fables, 
which recur in other Indian narrative works, Tantrakhyayika, 
Paneatantra, etc., and not a few of those fables of the world’s 
literature whose home is difficult to determine, because they 
have become equally at home in the last and in the West. 
How the lion and the bull, the two friends, are separated by 
the jackal and kill each other, is told in Jataka No. 349, in 
agreement with the frame narrative of Book 1 of the 
Tantrakhyayika. The Jataka book has several variants of the 
delightful story of the monkey which outwits the crocodile, 
which forms the frame story of Book IY of the" Tantrakhya- 
yika.’ 0 As in iEsop’s fable, the ass in Jataka No. 189 has 
clothed himself in a lion’s skin, while the Tantrakhyayika 


') The numerous allusions in the Jataka book, of one Jataka to another, pre- 
ceding as well as later ones, seems to me to confirm that the single J&takas were in exis- 
tence as independent texts long before they were combined to form a large collection. The 
long Jatakas of the last books, in particular, which in their turn are divided into sections, 
and to which reference is often made in earlier short Jatakas, were surely originally inde- 
pendent poems. Of. J. Dutoit , Jatakazitate in den J&takatexten, in ■'Festschrift' Kuhn,' 345 fir, 
a ) JSt. No. 128. The verse: 41 If one constantly raises aloft the banner of reli- 
gion, like the raised sign of an inn, but sins in secret, it is called a cat’s vow,” agrees 
literally with Mahabh. V, 160, 13, and has also found its way into the law books (Manu 
IV, 195 j Tmu 93, 8). Cf. above, Vol. I, p. 406, 

3 ) Bros. 57,208. Benfey, Pants chatantra I, 420 ff. This fable has also been found 
among the Suahelis in Africa, s. R. Kohler, GG A., 1870, p. 1658 ; Kleinere Schriften, I, 
615, and Franke, WZKM., 7, 1893, 216 f., 384 f. The frame-story of Book II of the 
Tantrakhyayika, too, has a parallel in Jat. No. 206, and there is a very beautiful relief of 
this on the Bharhut Stupa (Cunningham, Bl 27, Fig. 9), 
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gives him a panther’s skin, and the Paneatantra and Hito- 
padesa a tiger’s skin. Other well-known fables are those 
of the jackal which praises the crow’s beautiful voice, and 
thereby gains some nice fruit ; 11 of the ox, which envies the 
pig on account of its good food, until he hears that the pig is 
being fattened only for the slaughter ; 21 of the cunning 
crane or ibis which pretends to lead the fishes into pleasant 
waters, but devours them all, until at last he receives his well 
merited punishment from the crab ; s) of the parrot which is 
to watch over the chastity of a frivolous wife, and is killed 
by her for its indiscretion. 4 * The fable of the dancing 
peacock which, by its impudent dance, forfeits its bride, the 
daughter of the bird- king, 61 is an ancient one. As the fable 
was already represented on a relief of the Stupa of Bharhut 
in the 3rd century B.C., it must already at that time have 
been a Jataka. Another relief on the same Stupa is an 


i) Jat. No. 294. In No. 295 it is, conversely, the crow which flatters the jackal, 
thereby obtaining a morsel of ox carrion. In La Fontaine , Fables, I, 2, the fax praises 
the raven's beautiful voice, and thus obtains the cheese. 

») m. No. 30, variant No. 286; Benfey, Pantschatantra I, 228 t I. Scheftelowitz 
in ZB., VII, 1926, pp. 284 f. 

3 ) Jat. 38. Benjey , Pantscbatantra I, 174 fl. ; Tautrakhyayika I, 5 ; La Fontaine , 
Fables, X, 4. A gypsy version ZD MG. 42, 122 f. 

*) JSt. No. 198 (cf. No. 145) ; recurs in “Arabian Nights,” “ Gesta Komanorum.” 
“ Sindbad,” and in Chaucer (Wife of Bath I, 231). Of. JRAS., 1890, p. 504, 

5 ) Jat, No. 32. The fable seems to have migrated very early vi& Persia to Greece, 
where Herodotus (VI, 130) wove it into the history of Hippokleides. The hypothesis of 
0. H. Tawney (Journal of Philology XII, 1883, p. 121) that the story was brought to India 
by the Greeks when they ruled in Bactria, seems to me improbable, because it is more 
feasible for a fable to be transferred to human conditions, than for a fable to be made 
out of an anecdote. Moreover, the peacock, which, when it dances, bares its hind-quar- 
ters, is proverbially known in India as the type of shamelessness. Of. Bohtlingh , Indische 
Sprnche No, 5233 ; Benfey , Pantschatantra, I, 280; J. G. V. Hahn, Sagwissenschaftliche 
Studien, Jena 1876, p. 69. S. J. Warren , in “Hermes,” Vol. 29, 1894, pp. 476 f. says : 
« The details of the story as told by Herodotus are so exceptional, they are so reminiscent; 
of an Indian svayamvara, where the maiden or the father selects a husband from among 
the assembled suitors, that one would assume Oriental origin, were it not for the fact 
that Herodotus narrated it all with such convincing certainty as if it had actually taken 
place/ 1 ' / 
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illustration to Jataka No. 383, which relates in four verses, 
how the cat, by flattering the cock and promising to be his sub- 
missive wife, endeavours to get him into her power. But the 
cock sees through her cunning, and drives her away. In 
three verses, the genuinely Buddhist doctrine is extracted 
from it : like the cat, so do crafty women act, when they want 
to seduce men, but the sage is equal to them, as the cock was 
equal to the cat. One of the few fables decidedly Buddhist in 
origin, is No. 278. Here the Bodhisatta is reborn as a 
buffalo, and as such exhibits unbounded patience : an 
impertinent monkey climbs on his back, befouls him, seizes 
him by the horns and does all kinds of mischief to him. Then 
the monkey does the same to another buffalo and is 
killed by him. In this way, as the prose commentary 
expressly says, the Bodhisatta preserves his virtue of patience, 
and yet the monkey is punished. 1 ' 

Closely related to the fable is the animal fairy tale, 
a few beautiful examples of which are to be found in the 
Jataka hook. There is delightful humour in the story of the 
jackal All-tooth (Sabbadatha) : 

This jackal uses a magic spell, which he has heard accidentally, for 
, making all four-footed creatures subject to him. In his arrogance he 
decides to go to war against the King of Benares. A lion had to stand 
on the backs of two elephants, and on the back of the former the jackal 
seated himself with the female jackal whom he had made his first queen, 
and thus, with great pomp, he marched towards the city of Benares. 
Impudently he challenges the king to yield his kingdom ; all are in great 
terror, but through the cunning of the domestic priest (who is the 
Bodhisatta) the jackal with his animal host is annihilated. Then the 
people of Benares rush out of the city gate, in order to fetch meat, which, 
in a most nn-Buddhistic manner, the Bodhisatta has told them to do, 
and what they cannot eat they dry, “ At that time,” thus concludes the 


l ) This JStaka is represented in a fresco in a cave-temple of Ajanta, s. John Griffiths, 
The Paintings in the Buddhist Cave. Temples of Ajanta, London 1896, I, 12f. f 
Pi g. W,p.l3. 
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Jataka, in tlie true manner of the genuitle animal fairy tales, “ the drying 
of meat is supposed to have, originated,” 1 > ’ ' . - 

- More numerous than the purely animal fairy tales are the ■ 
fairy tales of animals and human beings, in which the animals, 
as a rule, cut a better figure than the people, as, in the 
fairy tale of the wise partridge, which has learned the Vedas 
from a celebrated teacher. Many youths come to it in order 
to learn. The lion and the tiger are among its friends. It 
lives in a golden cage and is guarded by a lizard. One day 
there comes a wicked ascetic who has an interesting past 
career (he was formerly a porter, a hawker, a juggler, a 
hunter, a fencer, a bird-catcher, corn-measurer, dice-player 
and hangman’s assistant), kills the young of the lizard and also 
the partridge, and, as a punishment, is torn to pieces by the r 
tiger . 2J This class includes more especially those fairy tales, 

so widespread in universal literature, of grateful animals and; 
ungrateful man, of which there are several in our collection. 
One -of the prettiest is No.73:- 8) : . . ; . ' 

; There was once a king who had a, wicked son, called* Prince Bascal, 
IJerwas like a, poisonous snake, never spoke a pleasant word to anyone, and 
was “ like grit in the eye.” Once when he wishes to bathe during a great 
storm, the people bring him out into the river in order to let him drown. 
But he escapes on to a tree trunk in company with A snake, a rat and a 
parrot, All the four are pulled out of the water by an ascetic and taken 
home, where the pious man first attends to the animals as being the 
weaker, and only then attends to the prince. The latter is enraged at 
this. All the three animals promise the ascetic to prove their gratitude 
to him ; so also does the prince, while, internally he : vows vengeance on 
him, 'After some time the ascetic wishes to put the rescued ones to. a 


J ) No. 241. Translated and discussed by A. Grunwedel, Buddhistische Kunsfc in 

Indian, 2nd Ed., Berlin, 1900, pp. 53 if. . _ . 

3 ) No. 438. Of. E. Windisch in Gurupujakaumiidi, pp. 64 : and Ficlc, 

Gliederung, etc., p, 193 (Social Organisation in North-East India, p.SOl f*)« / , , j : 

3 ) See also Nos. 482 and 516. Of. Benfey, Pantsehatantra I, 193 ft (wherealsq 
the, versions of Rasavakini, Chap. 3 S and the Tibetan Karmasataka are translated), .* 286, 
603; JI, Kathasaritsagara, 65, 45. fit ... f iu 

17 : ISSIM 1 


128 INDIAN LITERATURE 

illustration to Jataka No. 383, which relates in four verses, 
how the cat, by flattering the cock and promising to be his sub- 
missive wife, endeavours to get him into her power. But the 
cock sees through her cunning, and drives her away. In 
three verses, the genuinely Buddhist doctrine is extracted 
from it: like the cat, so do crafty women act, when they want 
to seduce men, but the sage is equal to them, as the cock was 
equal to the cat. One of the few fables decidedly Buddhist in 
origin, is No. 278. Here the Bodhisatta is reborn as a 
buffalo, and as such exhibits unbounded patience : an 
impertinent monkey climbs on his back, befouls him. seizes 
him by the horns and does all kinds of mischief to him. Then 
the monkey does the same to another buffalo and is 
killed by him. In this way, as the prose commentary 
expressly says, the Bodhisatta preserves his virtue of patience, 
and yet the monkey is punished. l) 

Closely related to the fable is the animal fairy tale, 
a few beautiful examples of which are to be found in the 
Jataka book. There is delightful humour in the story of the 
jackal All-tooth (Sabbadatha) : 

This jackal uses a magic spell, which he has heard accidentally, for 
making all four-footed creatures subject to him. In his arrogance he 
decides to go to war against the King of Benares. A lion had to stand 
on the backs of two elephants, and on the back of the former the jackal 
seated himself with the female jackal whom he had made his first queen, 
and thus, with great pomp, he marched towards the city of Benares. 
Impudently he challenges the king to yield his kingdom ; all are in great 
terror, but through the cunning of the domestic priest (who is the 
Bodhisatta) the jackal with his animal host is annihilated. Then the 
people of Benares rush out of the city gate, in order to fetch meat, which, 
in a most un-Buddhistic manner, the Bodhisatta has told them to do, 
and what they cannot eat they dry. “ At that time,” thus concludes the 


l ) This JStaka is represented in a fresco in a cave-temple of Ajarita, s» John Griffiths, 
The Paintings in the Buddhist Cave-Temples of Ajaafca, London 1896, I, I2t % 
Fig. 27, p. 13. 
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Jataka, in the true manner of the genuine animal fairy tales, “the drying 
of meat is supposed to have, originated,” 1 5 

- More numerous than the purely animal fairy tales are the 
fairy tales of animals and human beings, in which the animals, 
as a rule, cut a better figure than the people,- as, in the 
fairy tale of the wise partridge, which has learned the Yedas 
from a celebrated teacher. Many youths come to it in order 
to learn. The lion and the tiger are among its friends. It 
lives in a golden cage and is guarded by a lizard. One day 
there comes a wicked ascetic who has an interesting past 
career (he was formerly a porter, a hawker, a juggler, a 
hunter, a fencer, a bird-catcher, corn-measurer, dice-player* 
and hangman’s assistant), kills the young of the lizard and also 
the partridge, and, as a punishment, is torn to pieces by the? 
tiger . 2) This class includes more especially those fairy tales, 
so widespread in universal literature, of grateful animals and; 
ungrateful man, of which there are several in our collection.. 
One -of the prettiest is No, 73 : 8) - • - ; : : 

There was once a king who had a wicked son, nailed" Prince Rascal. 
He. was like a poisonous snake, never spoke a pleasant word to anyone, and 
was “ like grit in the eye.” Once when he wishes to bathe during a great 
storm, the people bring him out into the river in order to let him drown. 
But he ; escapes on to a tree trunk in company with & snake, a rat and a 
parrot. All the four are pulled out of the water by an ...ascetic and taken; 
home, where the pious man first attends to the animals as being the 
weaker, and only then attends to the prince. The latter is enraged at 
this. All the three animals promise the ascetic. to prove their gratitude 
tp him ; so also does the prince, while, internally, he . vows vengeance on 
him, After some time the ascetic wishes to put the rescued ones to, a 


*) No. 241, Translated and discussed by A., Qriinioedel , Buddhistische Kunst in 

Indien, 2nd Ed., Berlin, 1900, pp, 53 ff, __ 

s ) No, 438. Of, E. Windisch in Gurupiijakaumudi, pp, 64s- it, and Fide, gfeziale 
G-liederung, etc., p, 193 (Social Organisation in North-East India, p,$GX f»). .■ • : 

3 ) See also Nos. 482 and 516, Of. Brnfey, Pantsehatanfcra I } 193 ft (where als^ 
the, versions of Rasavakini, Chap. 3, and the Tibetan Karraasataka are translated),- > 286, 
608; II a 128. f£„ Kathasaritsagara, 65 ? 45 fit 
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test. The three animals immediately prove their gratitude, but the 
prince, who has meanwhile become king, causes the ascetic, as soon as he 
recognises him, to be whipped, and wants to have him executed. At every 
stroke of the whip the latter utters the verse : 

“ True is the proverb which says : A log of wood, 

Washed up by the water, is better than many a man.” 

Questioned by the people regarding what he is saying, he relates 
the story. Thereupon all the people assemble and seize the tyrant, beat 
him to death, and crown the ascetic as king in his place. 

The fairy tales of universal literature include also that 
of the ungrateful wife : 

A man had once saved the life of his wife by giving her his own 
blood to drink. She, however, falls in love with a wretched cripple. In 
order to be able to belong entirely to the latter, she pushes her husband 
down from a hill. He is saved by a lizard, however, and in a strange 
way becomes king, in which capacity he has the opportunity of seeing 
his unfaithful wife again with her cripple lover, and of punishing her. 1 * 

World-wide circulation has also been attained by the 
humorously told fairy tale of the king who, by virtue of a 
spell, understands the language of beasts : 

He should not betray the magie spell to any one ; otherwise he must 
die. One day the king laughs at the comical conversation of ants and 
gnats. The queen enquires the cause of his laughter and importunes her 
husband to impart the spell to her, though he tells her that this would 
cause his death. The king is just about to give in to the insistence of 
his inquisitive wife. Then Sakka, the king of gods, appears in the 
form of a goat, and advises the king to give his wife a thrashing ; then 
she will give up her request for the spell. The king follows the advice, 
and the desired effect is produced. 2 ) 


x ) Jat. No. 393. Of. Benfey , Pantsch&tantra I, 436 if., II, 303 ff. * and Gaston Paris 
In ZYV, XIII, 1903, who traces the story in Oriental and Romance fairy-tale literature ; 
Cbavannes, Cinq- Cents Contes, No. 12. 

- ■ 9 ) Jat. No. 886, Similar in the Arabian Nights (cf. Orient und Okzident II, 133 if.) 
a$.d (|esta Romanorum (GrSsse II, pp, 190 %.), Regarding this story, so wide-spread In 
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We are reminded of the German fairy tales of “ Table 
fill thyself,” and similar magic things, by the fairy tale of the 
three brothers ; the first of these has a magic axe which he 
needs to touch in order to obtain fire-wood, the second a 
drum by whose aid he can conquer all enemies, and the third 
a whey-pot, out of which, when it is turned, a great stream 
of whey issues. 1 * A similar fairy tale is that of the youth 
who has wasted his whole fortune, and whose deceased father, 
reborn as the god Sakka, presents him with a pot which 
fulfils all wishes, but which he must take great care of, for 
only so long as the pot exists will he have a sufficiency of 
money. One day, in his intoxication, the youth repeatedly 
hurls the pot into the air in order to catch it again, but 
soon the pot lies smashed on the ground. Prom that moment 
his good fortune is at an end; he becomes so poor that final- 
ly, as a beggar clothed in rags, he remains lying against a 
wall and dies. 2) 

Although so many fairy tales have found their way from 
India to the West, yet there can scarcely be any doubt that 
conversely, many a foreign fairy tale has wandered to India. 
That is possibly so, for instance, in the case of the mariners’ 
fairy tales, which tell of shipwrecks and all kinds of strange 
sea-adventures. The female demons (Yakkhinls), who lure 
the shipwrecked men and delight them with their love, in 
order to kill and devour them later, at once recall the Sirens 
and beings like Circe and Calypso. 3> A weird mixture of 


the literature of the world, see also Hertel , Das Paficatantra, pp. 284 f. ; J. J. Metjer, Das 
Weib ini altindisohen Epos, 876, Zachariae also refers me to Kuhn , Burlaam und Joasaph, 
p. 81 ; R. Kohler, Kl. Schriften II, 610 f. ; III, 539 ; Linguistic Survey of India VIII, 1, 
pp. 410 f, and others. f 

*) JSt. No. 186. Of. Grimm, Kinder-und Hausm&rchen Nos. 36 and 54. 

*) M. Gaster, JR AS., 1897, pp. 379 f. and Alfred Forks, Die indisehen M&rchen und 
ihre Bedeutung fur die vergleichende Marchertforschung, Bdfiin 1911, pp. 8 f . ; compare 
with it Uhland’s well-known ballad “Das Gluck von Edenhall.” 

8 ) V alahassa- J a taka, No. 196. The shipwrecked men are rescued by a winged 
horse (the Bodhisatta). Of. Divyavadana, pp. 120, 524 ft . ; Karandavyuha, p. 52; N.Sya, 



INDIAN LITERATURE 


132 

popular fairy tale and moral narrative is the Jataka of 
Mittavindaka, who experiences wonderful adventures at sea, 
enjoys himself with ghostly women in magnificent palaces 
on islands in the middle of the ocean, and finally, because 
of his insatiable desire, or, according to a second version, 
because he ill-treated his mother, goes to a hell, where a 
wheel with sharp knives unceasingly revolves on his head . 15 

In the fairy tales of man-eating giants too, genuine 
popular fairy tale motifs mingle with moral tendencies. 
These cannibal fairy tales are associated with the name of 
King Kalmasapada, familiar from Brahmanical literature, 
who became a cannibal through a curse. The real point 
of the Buddhist narrative however, is that the pious King 
Sutasoma is caught by the cannibal and again released hv 
him, in order to redeem his promise to a Brahman but again 
returns to the monster to be devoured, according to his pro- 
mise, whereupon the cannibal, touched by such a love of 
truth, is converted . 25 


dhammakahao IX; Gharpentier , JA., 1910, s. 10, t. XVI, pp. 606, 60S; WZKM„ 27, 1913, 
p; 93. Other Mariners’ fairy-tales are No. 463 (of clever Supparaka who, in spite of his 
blindness, is made first steersman, and bears himself splendidly) and No. 360 (of Garuda, 
who plays at dice with the king and elopes with his wife, with whom the royal singer 
after he has suffered shipwreck and has been cast on to the island of Garada, later enjoys 
himself). * . 

‘ x ) No. 439, with the variants and fragments belonging to it, Nos. 41, 82, 104 and 
369. Of. KathSsaritsagara 56, 141 ff. L. Feer (JA., 1878, s. 7, fc. XI, pp. 360 ff. ; 1892, s» 8, 
t;*XX, pp, 185 ff.) has dealt with all the various Pali and Sanskrit versions of this fairy- 
tale. 

®) The numerous Buddhistic versions of this Jat&ka No* 537 in 3Pah, Sanskrit, 
Chinese and Tibetan literature, and its fore-runners in the epic-pur&nlc tradition, have 
be$h treated In detail by X. Watawfre, in JPTS;,~ 1909, pp. 236 ff. Of. Gharpentier in 
WZKM:, 23, 1909, p/161, note 3 ; 24, 1910, p. 396 note. Pavolini (GSAL, 25, 324) also 
rdf era. to H. Kern in Versl. en Mede'd. der Kon. • Akad. van Wetensch., Afd. hetfcerk. IV, 
II, pp, 170 ff. J. S. Speyer , and after him E. Garbe (Contributions of Buddhism to 
Christianity, Chicago 1911, pp. 42 if. and Indien find das Christentum, Tubingen 1914. 
pp- 101*1H) seek to establish a connection between the Christian legend of Saint Christo- 
pher and this Jataka ; but the two legends have nothing in common but the conversion 
of a cannibal giant; the Christian legend bears no trace of the actual nucleus of 
the Buddhist fairy-tale. See also H. Gunter, Buddha in der abendlSndischen Legende ? 
lieipalgi 1922; pp. 19 ff. , ’ * ■ ;> : * r ” : v -‘ 
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^Superhuman beings of ail kinds, snake and bird deities 
(Nag&s and Garudas), Yakkhas, Kinnaras and so on, play 
a large part in the fairytales. Some of these Jatakas have 
been elaborated into long fairy-tale compositions. Jatakas 
like No. 504, of the pair of Kinnaras who are in deep mourn- 
ing, because they have been separated for one single night, 
or No. 485, of the Kinnara woman, who weeps so long for 
her beloved, who was shot by a king, until, through an elixir 
of life, he comes to life again, are really lyrico-dramatic 
fairy-tale compositions, in which the lyrical element prevails. 

A longer fairy-tale composition in prose and verse with 
inserted narratives is Jataka No. 432, where the Bodhisatta 
is reborn as the son of a horse-headed man-eating Yakkha 
woman. Jataka No. 543, which betrays itself as having been 
originally an independent work by its being divided into 8 
sections (Khandas), is a long composition, of a mixture of 
prose and verse, dealing with the world of the Nagas and 
Garudas, a strange mixture of popular fairy tale motifs and 
Buddhist dogmatics. The Yidhurapandita - Jataka, l 2) the 

hero of which is the wise Vidhura, the minister of the Kuru 
king, is a real epic in 6 sections (Khandas) This Vidhura, 
Who recurs several times in the Jataka book, is none other 
than Vidura, known to us from the Mahabharata, the half- 
brother and wise counsellor of Dhrtarastra, Who already in 
the epic appears as a knower of fables, parables and wise 
sayings. 3) Through this name, as well as the lifelike descrip- 
tion of a game of dice, this Jataka is in some way related to : 


l ) Kinnaras are semi -human winged beings, Regarding the representation of 
them in Buddhist painting and sculpture, see Griinwedel , Buddhist. Knnst in Indien, 
pp. 44 ff. 

*j Jataka No, 545, English translation by Cowell and Bouse, Vol. VI, pp. 126-156. 
R. F. St, Andrew St. John, JRAS., 1896, 441-475, has translated the Jataka according to a 
slightly diverging Barman version. It is also to be found in the Chinese Tripitaka, s. 
{Jhavannes, Cinq Cents Contes, III, p. 100, 

: 3 ) Cf. above, Vol. I, pp. 323, 406, 408, 425, 472. We meet with Vidhura also in 

TheragStba 1188 and Majjhimanikaya, 50. : : . I r 
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the Mahabharata, and is therefore of especial interest. Even 
taken on its own merits, however, it is an epic fairy tale com- 
position of no slight poetic value. 

The numerous short and often very witty anecdotes of 
the Jataka book, have originally even less connection with 
Buddhism than the fables and fairy tales have. The ancient 
Indians were just as fond of laughing at all kinds of fooleries as 
we are of laughing at the silly tricks of the “ wise men of 
Gotham,” and the like. This is proved by narratives such 
as that of the son who, wishing to kill a mosquito on the 
head of his sleeping father, shatters the father’s skull ,■ n or 
of the monkeys who are to water the trees, and do this 
by pulling up every tree by the roots, in order to 
see which requires more water and which less. 2) The 
fool is not infrequently a priest or a monk. Thus a Brahman 
mendicant monk comes to a place where two rams are lighting 
each other. As he sees the one ram jumping backwards before 
him, he imagines that the ram knows good manners, and wants 
to honour him. A merchant warns him that the ram is only 
taking a run prior to attack ; but already the animal comes 
running forward and knocks the monk over, who cries out 
lamentingly : “ Help ! a saint is being murdered , #) There is 
grim humour in the story of the wicked king Mahapihgala 
(No. 240) : 

This king was a great tyrant. When he died, the whole of Benares 
rejoiced — only the doorkeeper weeps. The Bodhisatta asks him the reason, 
and he replies : “ I am not weeping because Mahapihgala is dead, for every 
time he came down from the palace or went up, he gave me eight blows on 
the head, as with a sledge-hammer. Now I am afraid that, when he is in 


*) Jat. No. 44, with variant No. 45. Of. Ben/ey, Pantschatantra I, 288, 292 £, ; II, 
154 fL i La Fontaine , Fables Till, 10. 

*) Jat, No. 46, illustrated on tbe stupa of Blnrhnfc. 

s ) Jafc. No. 324. A coarse joke, in wbicb the avarice of the Brahmans is ridiculed, 
is to be found in Jataka No. 113, The fact that it is not everyone who can profit by good 
advice, is discovered by an over-wise ascetic at his own cost, in Jafc. No. 376. 
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the other world, he will do the same to Yama, and Yama will send him 
back to earth, and then I will get my eight blows of the fist again, there- 
fore I am weeping.-” The Bodhisatta consoles him : “ The dead man will 

not return, he has been thoroughly burnt, the pyre has been extinguished 
with water, and the earth round about it has been well replaced.” 

Highly sarcastic is the anecdote of the monkey, who has 
stayed for some time in the palace of a king, who then sets 
him free. When he reaches his companions again, they sur- 
round him and wish to know how things go on in the world of 
human beings, of whose daily life he must have seen a great 
deal. The monkey describes the life of man in two verses : 

“ ‘ The gold is mine, the precious gold ! 5 so cry they, night and day : 

These fo olish folk cast never a look upon the holy way. 

There are two masters in the house ; one has no beard to wear, 

But has long breasts, ears pierced with holes, and goes with plaited hair ; 

His price is told in countless gold ; he plagues all people there.” 1 ! 

Then the monkeys do not want to hear any more, they 
.cover their ears and run away. (Jat. No. 219.) Remarkable 
on account of its relation to Greek literature, is the anecdote of 
the woman whose husband, son and brother are to be executed, 
and who is offered by the king the choice of the life of one of 
her three relatives. She decides for the brother, giving as a 
reason that she could easily obtain a husband and a son, but 
could never again obtain a brother. The same anecdote is 
told by Herodotus of the wife of Intaphernes, and Sophocles 
lets Antigone argue in the same way. The same idea recurs 
in India in the Ram ay an a, in connection with an old Indian 
proverb which says that one can have everything in the world 
more easily than a real brother. The anecdote, therefore, is 
very old in India as well as in Greece ; hut it is just as little 
characteristically Indian as specifically Greek, so that it can 
hardly be determined where its actual home is to be found. 


l ) Translated by W, H. D. Rouse. 
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Only it seems certain to me that it could not have originated 
twice . 15 

This anecdote belongs to a class of narratives, which are 
just as popular in the narrative literature of all peoples, as 
those of foolish tricks, namely the narratives of ultra 
cleverness or skill, which finds expression in clever answers, 
especially answers to riddles, or in the skilful accomplishment 
of difficult tasks, or in wise judgments or in the accomplish- 
ment of wonderf tl works of art. We find numerous narra- 
tives of this kind in the Jataka book, and many of them belong 
to universal literature. One of these, for instance, is the story 
of the wise judge, who gives all kinds of “Solomon-like” judg- 
ments, whereby he rescues a poor fellow — who unintentionally 
lames a horse, and causes a pregnant woman to have an abor- 
tion, and so on— and at the same time answers several riddles 
put by animals and men . 25 An artist, who can turn his hand 
to anything, is the hero of the charming Kusajataka 
(No. 531) : 

Kusa, the son of King Okkaka, is as ugly as he is clever and wise. As 
he wishes to marry, he makes a most beautiful image of a woman in gold, 
and declares that he will only marry a girl who is as beautiful as the golden 
image. The image is taken from town to town, and at last PabbSvatl, 
the daughter of the Madda king is discovered, who is as beautiful as the 
image. She is given in marriage to Kusa. Owing to the prince’s ugli- 
ntess, however, the queen-mother makes the condition that the married 
couple shall, till the conception, meet only at night. However, they can- 
not overcome the desire to see each other, and by various means they at 


„ l ) Jat. No. 67. Of. Herodotus, III, 119. Sophocles, Antigone, 909 to 912. Pischel, 
in. Hermes, Yol. 28, 1893, 465 If., believes that the anecdote is of Indian origin ; Th. 
Ffoeldehe , in the same journal, Yol.' 29, 1894, 155 f., is in favour of Persian origin ; R. 0. 
Franks, Theolog. Lifceraturzeitung, 1914, p. 166, is for Perso-Indian, and 0. H. Tatoney, 
Ind. Ant. X, 1881, 370 £., for Greek origin. 

*) Jat. No. 257, translated in German verse by J. J. Meyer , Kavyasamgraha, pp. 
46 If. The same story is retold after the Tibetan Dsanglun by Benfey , Pantschatantra, I, 
393 ff., and traced through universal literature down to Shakespeare’s -Merchant of 
Yenice.” Of. also Tawney in Journal of Philology, XII* 1883, 112. ff, .... 
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last succeed in seeing each other* which results in the princess’s return to 
her parents* because she cannot bear such an ugly husband. But Kusa is 
filled with longing for his wife* and determines to win her back at all costs. 
He sets out on the journey to Sagala* where the princess is staying. There 
he attracts the king’s attention* first as a musician* by his beautiful lute- 
playing* then as a potter by marvellously formed figures* next as a basket- 
maker by valuable fans* again as a gardener by a magnificent garland, and 
finally as a cook by preparing a bone in such a way that a pleasant . frag- 
rance is diffused through the whole town j he succeeds in coming into the 
presence of the princess, but is each time repulsed by her 
with scorn and contempt. Then Sakka sends seven kings who court 
Pabhavati, and King Madda is in great perplexity ; for if he were . to give 
his daughter in marriage to one of the kings, the others would make war on 
him. Therefore he explains to the princess that he will have her cut into 
seven pieces, in order to give each of the seven kings a piece of her. In 
her terror she flees to Kusa, who is staying in the palace as a cook, and 
throws herself at his feet on the dirty floor of the kitchen. Kusa, the 
artist* now proves himself to be a great hero also. In the twinkling of an 
eye he conquers all the seven kings and captures them j but as he is just 
as good as he is clever, he causes the king to give them his seven un- 
married daughters in marriage. He himself returns home with his newly- 
recovered Pabhavati. 1 ) 

In a shorter narrative the Bodhisatta is a master of the 
smith’s craft, and obtains in marriage, the beautiful ■ daughter 
of a smith, by fashioning a marvellous needle, enclosed 
in such a fine case, that the smiths of the village take 
the case to be the needle. 50 The Maha-U mmagga Jataka 
(No. 546) is, as it were, a reservoir of such stories of extraordi- 
nary cleverness and art. This is a lengthy romance in which 
numerous anecdotes, riddles and narratives are included, ' truly 
a popular book such as we still find in India to-day, which is 
of especial interest because it exhibits points of contact with 


*) A Singhalese version of this tale has been translated into English by Th. Steele, 
An Eastern Love Story, London, 1871. 

*) Jst. No. 387. In a Chinese version of the story, the artistic smith raake$. such 
fine needles that they float on the water, similarly in the Sanskrit Divy&vadSna. £!£. 
A. Schiefner, Indisehe Kunstleranekdoten, Melanges asiatiques, VII (1875), pp. 519 

18 
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the stories of • the wise Ahiqar (Haikar or Heykar in 
the “ Arabian Nights ' 5 and with the "Life of JEsop” of 
Planudes. 1) 

The hero of this Jataka is Mahosadha, who already as a boy, gives 
proof of great wisdom, and especially proves himself to be a clever judge. 
Thus, like King Solomon, he determines to which of two quarrelling women 
the child belongs, by allowing mother-love to decide. He draws a line on 
the ground and lays the child in the middle, ordering the one woman to 
pull the child by the hands and the other by the feet, so that it shall belong 
to the one who pulls it over the line to herself. They begin to pull and the 
child cries. Then the real mother lets go of the child, whereby the dispute 
is, of course, settled. 2 > Whatever riddles and puzzling tasks the king 
may wish to have solved, Mahosadha is never at a loss. By laying a pole 
in the water and seeing which is the heavier end, he determines where the 
root and where the top of the tree was, out of which the pole has been 
made. Like a modern anthropologist, by observation of the sutures, he 
distinguishes between a male and female skull. He can also distinguish 
male from female snakes. When the king requires to have sent to him a 
white bullock with horns on its legs and a hump on its head, which raises 
its voice after three notes, nobody except Mahosadha knows that the king 
wants a white cock. The king commands that cooked rice shall be brought 
to him under the following conditions: it must be cooked without rice, 
without water, without a pot, without a stove, without fire and without 
fire- wood, and may not be carried across the street either by a man or a 
woman. Mahosadha accomplishes this also. The king asks for a string 


j) Of. Benfey, Kleins Sohriften II, 192 ff. and B. Meissner t ZDMG 48,174 ff. s Y. 
Jagic and E. Kuhn in Ryzantin. Zeitschr. 1,1892, 107 if,, 127 ff.; Th. Zachariae, Z VY 17, 
1907, 174 ff. (of. 16, 139 j 145) ; WZKM 26, 1912, pp. 418 ff.; 30, 151 ff. ; Kleine Sohriften, 
Bonn und Leipzig 1920, pp. 55 ff. j M. Bloomfield , JAOS36, 1916, pp. 65 ff. 

*) This u . Solomon’s judgment” forms the nucleus of the Chinese play “Hoei-lan- 
ki or the chalk circle/ 1 It may be regarded as certain that this anecdote and the Judg- 
ment of Solomon in I. Kings 3, 16-28, could . not '.have originated independently of each 
other. A, Weber, Indische Streifen II.I, p. 60, regards it as out of the question that the 
dews had borrowed it from the Indians, similarly Oarbe, Contributions of Buddhism to 
Christianity, Chicago 1911, p, 12, note 16. On the other hand, Hugo Gressmann (Deutsche 
Rundschau, Yol. 33, 1907, pp. 212 ff.) has adduced very good reasons in favour of its Indian 
origin. Of. also Th, Benfey t Kleine Sohriften II, 170 f. ; R. Kdhler, Kleinere Sohriften J, 531 
ff. ; H. Gaidoz , M&usrae, t. IY j R. Engelmann in Hermes, Yol. 39, 1904, 148 f. ; T, W, Khys 
Davids , Buddh. Birth Stories, p. xliv ff j Zachariae* Kleine Sohriften, pp. 150 ff. 


SUftDHiST LtlEEATUKB 139 

of sand for his swing. Mahosadha declares himself prepared to produce 
this, only he requests a sample of the old string of sand, in order to make 
it of the same thickness and length. He can also discover the thoughts of 
animals, e.g., of a chameleon. The wise Mahosadha, who, through his dis- 
plays of wisdom, has succeeded in becoming one of the king’s counsellors, 
also chooses for his wife a supremely clever maiden, O who understands 
all his riddles. In an extremely clever manner, she manages the ministers 
who try to set traps for her and are jealous of Mahosadha. Mahosadha 
also shows himself to be a wise political counsellor in the fight against 
external enemies, and finally proves himself a splendid master-builder also, 
who builds a tunnel whose description reminds us of the most artistic 
Indian cave structures, such as those of Ajanta. s) 

The remarkable romance, which is, indeed, an indepen- 
dent book in itself, 3) concludes with a glorification of 
Mahosadha who, of course, is the Bodhisatta. Apart from the 
fact that it is as the Bodhisatta that Mahosadha possesses his 
great wisdom and skilfulness, there is nothing Buddhistic in 
the whole of the long romance. 

Neither is there much that is Buddhistic to he found in 
the robber tales and other narratives of the Jataka book, in 
which robbers, vagabonds, dice players and courtesans are the 
chief characters. All these narratives are very interesting 
from the point of view of the history of civilisation. The 
Bodhisatta himself is twice a highwayman. 4 ’ One of these 
stories relates how, through a magic spell, a Brahman causes a 


*) Cf. Benfey , Kleine - Schriften II, 156-223; “Die kluge Dime, die indischetL 
M&rchen von den klugen R&tsell5sern und ihre verbreitung uber Asien und Europa ” and 
R. Kdhler , Kleinere Schriften I, 445 fit. 

a ) In any case the description presupposes that really magnificent subterranean 
buildings were familiar to the narrator. 

s ) A Tibetan version, enlarged and deteriorated, of this Jataka is given from the 
Kandjur by A. Schiefner , Indische Erz&hlungen (Melanges Asiatiques, VII, 1876, 673 £f.). 
The Singhalese version : Ummagga Jataka (The Story of the Tunnel) translated from the 
Singhalese by J. B Yaiaware , London 1912, was nob accessible to me. 

*) Jat. Nos. 279 and 318, cf. Nos. 419, 91, 193, 360. We hear of organised robber 
bands, and of entire robber villages. Of. B. fflch, Social Organisation in North-East India, 
p. 274, and J. J. Meyer in the Introduction to his German translation of Dantjan’g Das * 
kumSra*Carit&, pp. 14'jf,, 32' ff.. ' 
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shower of precious stones to fall, how, for the sake of the 
treasure thus obtained, two gangs of robbers begin to fight 
and kill each other, so that only two remain, and how' these 
two also, each wishing to have the sole possession of the trea- 
sure, kill each other — exactly like the rogues in Chaucer’s 
“ Pardoner’s Tale.’’ 1J Great is the number of stories that 
deal with the wickedness of women, a subject which is so 
inexhaustible to Indians. A whole cycle of such stories is 
to be found in Jatakas Nos. 61-66, while the Emjala-Jataka 
, (No, 536) combines in one frame a whole collection of stories 
and sayings on the same subject. In endless variety, by ever 
new, sometimes extremely subtle stories, it is attempted to 
prove that every woman is inclined to conjugal infidelity pro- 
vided a seducer is available. An especially subtle story is that 
of the Brahman who, in order to be quite sure, has a girl 
brought up in his house from the moment of her birth, and 
after she has grown up and has become his wife, has her 
strictly guarded in a tower surrounded by seven ramparts, but 
is, after all, deceived by her in the end ; she, however, denies 
her infidelity, and even subjects herself to an ordeal, which/ 
she cleverly forges, 2) In the ELunala-Jataka, we find, 
among others, the story 'of Kanha (i.e., KrsnS or Draupadl), 
who, not content with her five husbands, commits adultery 
with a hunchbacked dwarf, which causes the Papclavas to 
renounce the world and retire to the Himalaya. 3 * This 
Jafcaka, the greater part of which is merely a sermon on the 


x ) Jat. No. 48. Cf. R. Morris in Contemporary Review, May 1881 ; C. H, Tawney in 
Journal of Philology, XII, 1883, 203 ff. 

•) J*t, No. 62, translated and discussed by Pischel in “ Philolog. Abhandlungen 
Martin Hertz zum 70. Geburistag ” Berlin 1888, pp. 74 ff. Cf. Ohavannes, Cinq Cents 
Contes, Vol. I, No. 116, and J, J. Meyer, Isoldes Gottesnrteil, Berlin 1914, pp. 112 ff. 

*) Cf. above Yol. I, p. 472. The composition of the Ku^ala-Jataka is very 
confused, u Stories of the present ” and “ Stories of the past }> being jumbled together, and 
the style, which is, in part, veritable ornate prose with very long compound words, is most 
peculiar, and reminds us of such works as the D ivy avadSna, Cf. Olderiberg in JPTS 1910- 
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wickedness of woman-kind, attributed to Buddha himself, 

■ also abounds in sayings against women, of which we may quote 
a few especially characteristic ones : 

“ Like poisoned draught or robber fell, crooked as horn of stag, 

Like serpent evil-tongued are they, as merchant apt to brag. 

“ Murderous as covered pit, like HelPs insatiate maw are they. 

As goblin greedy or like Death that carries all away.” 

“ Women like flames devour their prey, 

Women like floods sweep all away, 

Women are pests, like thorns are they, 

Women for gold oft go astray ” 5 ) 

Such stories, which were at all times immensely popular in 
India, could, of course, easily have a “ Buddhistic ” tendency 
tacked on to them, and be incorporated in Buddhist sermons. 
For it was only grist to the monks 5 mill, if, by such narratives, 
they could prove what a snare and danger every woman is to 
man, and how very carefully one must protect oneself against 
these temptresses. 

Thus these often very immoral tales form the transition 
to the moral tales of the Jataka book. Jataka No. 527 2) 
is a long moral story in the form of a ballad, which is so 
extremely dramatic that one could well imagine it as a short 
drama. 

A prince catches sight of the wondrously beautiful wife of his com- ■ 
mander-in-chief Ahiparaka, and falls passionately in love with her. But 
when he hears that she belongs to another, she is unattainable to him. 

In a melancholy, tender lamentation he gives expression to his feelings, 
Ahiparaka, though he loves his wife dearly, is prepared to yield her to the 
king, as he fears for the health of the latter. But the king refuses to 
commit a sin. In a most excellent, extremely dramatic dialogue, the king 


l ) Translated by H. T. Francis, 

6 ) Ummadantl* Jataka, of. Zachariae^ Bezz. Beitr. 4, 375 ff* 
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and his .commander-in-chief vie with each other in nobility. Virtue finally 
triumphs, and the king' renounces. 

Some of the moral tales (as well as some of the fables)] 
have an avowed pedagogical aim, and look as though they had 
been composed for children. Of this kind, for instance, is 
No. 484, of the Bodhisafcta as a wise parrot, which not only eats 
rice from the field, but also carries some away in his beak, 
and in answer to the enquiry for his reason for doing this, 
replies ; “ I pay a debt*. I give a loan, I lay down a treasure, 53 
meaning that he brings food to his old parents, nourishes his 
young ones, and gives food to other weak birds. 

The ct Consolatory stories , 55 with a few of which we have 
already met in the Mahabharata, are a kind of moral narra- 
tives , 11 The subject of but two such stories shall be given her© ; 

No. 352. A man is inconsolable at the death of his father. Then the 
man's son is seen standing in front of a dead ox and giving it grass and 
water. The man naturally thinks his son has gone mad, but the latter 
says : “ Here are at least still a head, feet and tail, so that the ox might be 
able to get up again ; but there is no longer either head, hand or foot of 
mv grand-father’s, it is you who seem to have lost your senses as you weep 
continually at his grave. 5 ' Thereupon the father is comforted. 2 * 

No. 454. Kanha (the Krsaa of the legend) is inconsolable at the death 
of his son. Then his brother Ghafca pretends to be mad, and runs through 
the town, crying : “ Give me the hare ! ” Kanha asks him what it is he 
wants. Ghata replies ; “ The hare in the moon. 55 Kanha shows him that 
he is asking an impossibility, but Ghata declares that he too is asking an 
impossibility when he mourns for his son who is long dead, and wants to 
have him back. These words cure Kanha of his paternal grief. 3 


i) See above, Vol. I, pp. 895 ft, 412 f. 

a ) This is a dialogue between the father and the son in eight verses, the meaning 
of which is quite clear even without the prose. On the stupa of Bharhut there is a very 
beautiful relief (< Cunningham , Stupa of Bharhut, PI. 47, Pig, 8), showing how the youth 
gives the oow grass to eat, and his father stands behind him. The same story in the 
Commentary to Petavatthu, s, Bimala Ch&ran Law, The Buddhist Conception of Spirits, 
Calcutta 1923, pp. 21 f. 

*) This, too, is a ballad in the form of a dialogue. The prose, which contains a 
deteriorated form of the Kpsna-legend is only a commentary. Of. above p, 119 not©, 2 and 
Vol. I, pp. 471 f. No. 372 also is a consolatory story. 
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The same purpose as these consolatory stories, namely to 
comfort those who sorrow for the departed, is pursued also by 
the consolatory verses of Rama in the Dasaratha Jataka 
(No. 461), which were probably taken from an old Rama- 
ballad. 15 Apart from the prose commentary, this Jataka does 
not really contain any narrative at all, but only moral sayings. 
In the same way, Jataka No. 512, for instance, is nothing but 
a collection of sayings. Though the prose does relate a legend 
of the origin of the vice of drink, this legend is nothing but a 
silly commentators’ invention. Only the verses are old which, 
for the edification of a king, describe, in forceful language, the 
frightful consequences of the drinking of spirituous liquor, 
verses which will delight the heart of every abstainer. The 
ironically used refrain “ Therefore buy a full jug of this drink ” 
seems, however, to have been taken from an old drinking 
song. The dialogue between the Kuru-king Yudhitthila 
(Yudhisthira) and his wise counsellor Vidhura (Yidura) on the 
question of who is a “true Brahman,” which could just as well 
be in the Suttanipata, 2) also belongs to gnomic poetry. 
The commentator associates the Mabamangala- Jataka 
(No. 453) with the Mangala-Sutta, but in reality it is a collec- 
tion of sayings, which do not answer the question “ What is 
the best Mangala ? ” but rather the question “ What is happi- 
ness ?” 8) The sayings are by no means entirely Buddhistic, 
but correspond more to the Brahmanical ideal of life. Thus 
also the sayings in Jataka No. 473 in reply to the question as 
to how one can recognise a true friend, are not Buddhistic at 


l ) See above, Yol. I, pp. 508 £f. On Chinese-Buddhisb versions of the Dasaratha- 
J&taka and tbe Rama story, see Yol. I, p. 513. 

Jafc. No. 495, translated by Fick, Soziale GKidderung, etc., pp. 140 ff. (Social 
Organisation, etc., pp. 216 £.), who has also already referred to the Vasetfcha-Slitta of the 
SuttanipSta. 

s ) In the commentary, the “ Mabamangala- So tta” is mentioned, bat not the Khudda- 
kapatha or the SuttanipSta, in both of which the Sutta appears. See above, p. 78, note I, 
and p. 79. 
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all, but, on the contrary, resemble those which we find in 
Sanskrit gnomic poetry. 15 

The* greatest bulk in the Jataka book, especially in the 
_ last books, is occupied by legends* Some of these, exactly 
like some of the dialogues of the Upanisads and especially 
the Itihasa dialogues of the Mahabfaarata, l 2 are merely frames 
for the speeches and sayings. Such is the extremely interest- 
ing dialogue in Jatadka No. 544, which is here given in 
extract : ■ 

King Angati of Yideha summons his three ministers and asks their 
advice as to what he should do, Alata, the commander-in-chief, advises a 
gay and gallant war. Sunaraa declares that a war is not necessary, it is 
better to enjoy music, dancing and pleasures. Yijaya, however, suggests 
hearing a pious ascetic or Brahman, and on the advice of Alata, the king 
has the naked ascetic Guna Kassapa summoned. The latter appears, and 
proclaims coarsely materialistic doctrines like the following ; There is no 
Karman, there are no ancestors, no parents, no teachers ; all beings are 
equal, and have their fate fore-ordained ; the giving of presents is of no use, 
punishment and reward in the Beyond are meaningless. Alata declares 
himself in perfect agreement with these doctrines, and says : u I remember 
my former births ; I was a cow-killer, a hunter, I took the life of many 
beings, and yet I have been bora again in a respected family, and am now 
commander-in-chief.” The slave Bljaka, who is present, assents with a 
sigh : “ In a former birth I was good and generous, and yet I have been 

reborn the son of a courtesan, and am now a slave* I lose my game in 
the gamble of life, Alata wins like a skilful player.” King Angaia 
is convinced by these speeches, and commences a life of delight, no longer 
thinks of anything but enjoyments, and lets others rule his kingdom. 
Then his good and pious daughter Ruja appears, and proclaims the true doc- 
trine : He who associates with bad companions, himself becomes bad. As 
the ship of a merchant sinks under a too heavy cargo, so the man who has 
gradually burdened himself with too great a load of sin, sinks into hell 
Then she tells about her former births, in which, as a young mao, she 
frivolously seduced women, and afterwards was reborn many times, in the 


l ) Lakfors,.ZDMGr 61, 1907, pp. 641 has shown that also many ancient, Dbarma. 
sasfcra sayings are to be found in the J&fcaka book. 

% ) See above voh I, pp. 405, 414 If. 
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worlds of human beings, animals, and hell, and endured terrible tortures. 
Then Narada comes from heaven, and, like Ruja, teaches that there is a 
Karman, and a Beyond. But the king says : “ If there is a Beyond, then 
lend me five hundred, I will give thee a thousand in the next world / 5 
Narada replies : “ I would indeed lend thee the five hundred but who will 
stand surety to me that thou wilt repay them when thou art in hell ? Even 
in this world one lends money only to one worthy of confidence.” There- 
upon he gives a detailed description of hell and its torments. He con- 
cludes with a simile of the carriage, with which the human body is com- 
pared, 1 5 and finally converts the king. 

Jataka No. 530 is a similar Itihasa dialogue, which, how- 
ever, reads more like a passage from an old Purana. Here it 
is announced to King Brahmadatta that the saint SamMcca, 
his form er domestic priest, has come. The king goes to meet 
him, and asks him what the fate of sinners is in the 
Beyond. Samkicca replies with a sermon, which contains 
a detailed description of hell. The speeches are the essential 
part also in the legend of the two friends who were reborn 
consecutively as Candalas, antelopes, sea-eagles, and finally 
as Citta, the son of a priest, and Sambhuta, the prince (No, 
498). In these speeches Citta, recalling his death and former 
births, praises the ascetic life, and exhorts the king, his old 
friend, that, if he cannot renounce the world entirely, at least 
to rule justly, always bearing in mind that he, who is now 
king, was once poor and humble. 25 

Almost all these legends are in the form, already known 
to us, of sacred ballads. A large number of these poems tell 
of kings, who were stimulated to thought by some insigni- 
ficant event or other, gave up the throne, renounced the world, 


*) With this simile, cl. Ait, Ar. II, 3, 9 $ Svefc. tip. IX, 9; Kath, Up. I, 3 ff.j Sanatsu- 
jatlya YI ; Anugita 36. 

s ) This beautiful specimen of the old ascetic poetry has been traced in other 
versions, including one among the Jains, by E, Leumann (in WZKM 5, 1891, 111 ff, and 6, 
1892, 1 ft,), Jataka 3STo. 497, to which Charpentier has pointed out a Jain parallel (ZDMGr 
63, 1909, 171 H) also belongs to the ascetic poetry. 

19 
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and led a quiet contemplative life as hermits v in the Hima- 
layas. A king sees a mango tree bereft of its fruits, is 
thereby reminded of the transitoriness of all earthly things, 
and renounces the world. Another, by hearing the tinkle 
of two bangles on a girl’s arm, is reminded of the fact that 
only the solitary- man can find peace ; a third, seeing vultures 
fighting for a piece of meat, and tearing one another, learns 
how contemptible greed is ; a fourth, sees how a mad bullock 
rushes towards a cow and is pierced to death by a second 
passionate bullock, and learns to despise the desire of love. 
The result is always the same. 25 The legend of King 
Makhadeva (No. 9), whom the sight of his first grey hair 
impels to renounce the world, also belongs to this group. The 
most beautiful of these poems, however, is the Mahajanaka- 
Jataka (No. 539), the hero of which is that wise King Janaka 
of Videha whom we have already met so frequently in the 
Upanisads and in the Mahabharata. According to the Jataka 
he is supposed to have pronounced his famous utterance : 
“Though the whole of Mithila bum, nothing of mine 
burns,” 8) when the queen showed him the blazing town, 
in order to persuade him to return. How Janaka arrives 
at his decision of renouncing the world, how he first stays 
on the balcony of the palace in deep meditation, but is soon 
convinced that he must go away into solitude with the earthen 
begging-bowl instead of the golden coronation bowl, how 
his wives attempt to hold him back, how he is strengthened 
more and more in his resolve, how he remains unassailable and 
finally goes on his solitary way — -all this is described with 


1 ) In Buddhist dogmatics they ar© called Pacceka-buddh&s, i.e. “Enlightened ones, 
who hare attained enlightenment by themselves (without a teacher) and for themselves 
(notin order to. become teachers)..-* * ■: ' hhhv "* 

4 ) Nos, 408, 529, 539. Of. P, E. PawZini, sulla leggenda dei qnattro Pratyekabnddha, 
00 XII, Rome 1899, I, 129 ff, andIJ. CKarpentier , Studien zur indisehen ErzShlungs- 
litteratur, I Paccekahuddha-Geschichten (Uppsala Universitets i'Arsskdft 1908, Filosofi, 
Sprakvetenskap och hist, vet., 4) Upsala 1908 and ZDMG 66, 1912, pp, 38 M, 

5 ) See above, Yol, I, pp* 414 £, 
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such thrilling force, as could only have been inspired by the 
very deepest conviction, combined with no mean poetical 
talent. 

All these legends belong to that common stock of an- 
cient Indian ascetic poetry from which, as we have seen, 1) 
many of the most beautiful legend poems in the MahabhS- 
rata and the Purapas are culled. It has already been men- 
tioned that the poem of Rsyasrnga (he is called Isisinga in 
Pali), which belongs to the same literature, recurs in the 
Jataka book, and that in the Najinika- Jataka (No. 526) the 
older form of the legend has still been preserved . 2) A 
duplicate of the same legend has been preserved in Jataka 
No. 523, where the heavenly nymph Alambusa seduces the 
young saint Isisinga, who has never seen a woman, in the 
same way as Santa seduces Rsyasrnga in the older poem. 
In the prose introduction to this Jataka it is related how 
Isisinga was born of an antelope. This introduction must 
be old, as a Bharhut relief already represents a scene in which 
a little boy born of an antelope is picked up by an ascetic 
(the father of Isisinga) . 3) The Sama- Jataka (No. 540), 
the contents of which are given below, shows points of 
contact with the tragic story which King Dasaratha tells on 
his death-bed. 4) 

Sama is a pious hermit boy, who lives in the forest with his blind 
parents and devotes himself entirely to attending on them. One day, 
while he is fetching water for them, he is struck by a poisoned arrow which 
was aimed at him by King Piliyakkha of Benares, in the wantonness 


i) See above, Vol. I, pp. 320,405 ft, and M. Wintermtz, Some Problems of Indian 
Literature, Calcutta 1925, p. 21 ft 

a ) See above, Vol. I, pp. 399 fit., 473 note, 520 540, 

3 ) Cunningham, Stupa of Bharhut, PL 26, Pig. 7. 

4 ) Baraayana II, 63, 25 ff. Of. above, Vol, I, p.483, and Charpentier, WZKM) 24, 
1910, p. 397 , note 2 ; 27, p. 94. Oldenberg (2FGGW 1918, 456 it) has compared the epic 
tale with the Jataka as regards style, and has shown that, in the jataka, the story is told 
With greater simplicity and less subtlety than in the Bam&ya^a, 
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of the chase* No curse, no angry word escapes the lips of the youth, 
but only a woeful lament at the fate of his poor parents, who are now 
bereft of their support* Remorsefully the king consoles him and promises 
to undertake the care of his parents, SSma tells him in which direction 
his parents* hut lies, and, uttering expressions of thanks, falls unconscious. 
Filled with bitter remorse, the king bursts into lamentations and is com* 
forfced by a forest spirit, who tells him. that lie will be freed from his 
heavy guilt, if he goes to Sima’s parents and tends them like a son. 
Lamenting, the king takes the water pitcher, and goes to the parents’ 
but. By the footsteps of the approaching king, the old father recognises 
that it is not the expected son. Pilijakkha tells who he is, and the blind 
old man welcomes the king with friendly reverence, and offers him water 
and fruits as gifts of hospitality. The king asks whence he obtains fruits, 
as he cannot seek them himself, and the old man answers : We have a 
dear son, young and handsome, it is he who brings us water and fruits. 
Then the king announces the dreadful news : Your faithful son is dead, 
I have slain him. Mild, but full of piteous complaint are the words of 
the father. But the mother bursts into loud lamentations, and cannot 
understand the gentleness of her husband, who wishes the king no harm. 
The king comforts the parents, and begs of them to accept him in the place 
of a son ; he will take care of them as Sima did. But the parents only 
beseech him to lead them to their son’s corpse, which the king does, though 
reluctantly. Before the corpse the blind parents burst into touching plaints, 
which however, end with conjurations. 1 * The mother says: If it is 
true that Sima always lived a virtuous life, then may the poison vanish, 
and may he stand before us in good health once more. The father repeats 
the conjuration with reference to his own virtues and those of his wife. 
The forest spirit also utters a similar conjuration. Then Sama arises, 
stands fresh and well before his parents, and bids the astonished king 
welcome. He declares that he had only fainted ; for those who honour 
their father and mother enjoy even in this world the support of the gods, 
and after death go to heaven. Then the king seeks Sanaa’s protection, 


1 ) Such spells, or Saecakiriyaa (literally “ confirmations of truth M ) which consist 
of a person’s referring to his virtue, and thereby performing a miracle, are not rare in the 
Buddhist legends * we also meet with them in the epic (thus in the Nalopakhyffna, Mafca- 
foh&rata III, 63) and frequently in the later narrative literature, Cf. 38. W. Burlingame , 
JBAS 1917, pp. 429 ff., and N. M. Pewser, New Edition of 0. H. Tawney’s Translation of 
Kathasaritsagara, 3, 166 f, % II, 31 ff. ; III, 179 ft 
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and fcbe latter preaches to him on the virtues which a king should prac- 
tise. 1 * 3 ) 

Exceeding kindness and gentleness, and self-sacrifice 
transcending by far the bounds of what is natural, charac- 
terise those legends whose purely Buddhistic origin is un- 
mistakable. The legend of King Sivi (Sanskrit Sibi), who 
gives away his eyes, has already been mentioned. 50 Jataka 
No. 440 tells of Prince Kapha, who gives away everything 
he possesses, in order to go to the Himalaya as a hermit. 
Sakka offers to grant the pious hermit his wishes ; but he 
wishes only for calmness, freedom from hatred, desire and 
lust, and the most truly beautiful of all gifts : 

“ If you would grant a boon to me, 

O Sakka, lord of every creature, — 

Let none, Sakka, on my account, 

Be harmed, whether in mind or body, 

At any time or place. This, Sakka, 

This would I choose as boon of boons.” s > 

The moral of love for one’s enemies is proclaimed in naive 
manner by the legend (No. 151) of the two kings who meet 
in a narrow pass. They are both equally just, equally old, 
equally famous, equally powerful — and the question is, who 
shall move aside to let the other pass. As the one not only 
returns good for good, but also good for evil, the precedence 
is granted to him. Another genuine product of Buddhism is 
the Khan tivadi- Jataka (No. 313), the Jataka of the “patience 


l ) The legend is already to be found in the 3rd century B. O, on a relief on the 
Stupa of’ Sanchi A whole series of scenes is represented in the Gandhara sculptures 
of Jamalgarhi'. C£. A. Voucher t L’art gr^co-bouddhique du Gandhara I, 279 ff. 

a ) See above, Vol. I, p. 409, and Winternitz, Some Problems of Indian Literature/ 
p. 38, 

3 ) Translated by T. W. Rhys Davids in SBE., Vol. 36 ; p, 310, The Terse is quoted 
in Milindapafiha* p. 384 (ed, Trenckner). 
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preacher,” in which the Bodhisatta is whipped and mutilated 
by an enraged king, but he endures it all with patience, 
and forbears from any thoughts of revenge. 1} In many of 
these legends, which we might call “ animal legends, ” the 
Bodhisatta is a good and noble animal. Here we find legends 
like that of the self-sacrificing male gazelle, which is prepared 
to sacrifice its life for the sake of a pregnant gazelle, and 
then is able to persuade the deeply moved king, not only to 
spare the herd of gazelles, but to give up hunting altogether; 25 
of the hare which throws itself into the fire in order to serve 
itself as meat to the guest (No. 316) ; 3S of the monkey- 
chief, who makes himself into a bridge across the Ganges in 
order to save his retinue ; 4) of the monkey who rescues a 
man who has fallen into an abyss, and whom this man, 


1 ) The frequent occurrence of this legend in Buddhist literature and art hears witness 
to its great popularity among the Buddhists of all nations. Cf. A. Ailcnhofer in Festschrift 
Kuhn, pp. 353 ff. 

2 ) Nigrodhamiga-Jataka (No, 12). The Christian legend of Saint Placid us or 

Eustachius, who is said to hare been converted through a stag, on whose forehead the 
sign of the cross was shining, is traced back to this J&t&ka by some scholars. Of. M. 
Caster, JR AS., 1894, 335 ft; J. S. Speyer in Theolog. Tijdskrift 40, 1908, 427ff, ; E. Kuhn 
in BeiL A%, Z tg. 9feh Nov. 1908 ; R. Qarhe , Contributions of Buddhism to Christianity, 
p. 30f£. j Indien und das Ohristentum, pp. 86 if. ; W. Bomsei in XGGW 1918, 489 ff. j 
W, Meyer, ibidem, pp. 762if, ,* Clemen , Theolog. Literaturzeitnng 42, 1917, 257 ff.; H. 
Gunter, Buddha in der abendlandischen Legend© ? Leipzig 1922, pp. 7ff. I am not 
convinced that there is any connection between them. . i 

®) Just as, in memory of this act of self-sacrifice, Sakka draws a hare in the moon, 
using a mountain as his pencil, so the Kalmuks have preserved the legend of 11 Sakiaiuni ” 
as the “hare in the moon,” s. T. W. Rhys Davids , Buddhism, London SPCK,, 1890, p. 197. 
The “ hare in the moon,” however, is not familiar only in India, Tibet, Burma, China and 
Japan, but also in America. In India the idea is most likely earlier than Buddhism, at 
least as early as the Satapatha-BrShmana XI, 1, 5, 3 and Svcta§vatara~ U pani§ad II, 11. 
Cf. Benfey, Pantschafcantra I, 348 f. ; A. Pfungst , Aus der indischen Kulturwelt, Stuttgart 
1904, pp. 122 ff. ; I. Scheftelowitz , ZB., VII, 1926, pp. 270 f. j H. Kunike, Amerikanische und 
asiatische Mondbilder (Mybhologische Bibliothek VIII, 4, 1916, pp. 24ff.)j E. Seler in 
Zeitschrift fur Ethnologie, 39, 1907, p. 10, Just as in Tantrakhy&yika III, 3, so in a 
Hottentot story, the hare appears as a messenger of 4 the moon. Cf. W. H. I, Rleek, Reineke 
Fuchs in Afrika, VVeimar 1870, pp. 54 fif. j A Brief Account of Bushman Folklore, London 
1875, pp. 9 £. 

*) JSt, No. 407, illustrated on the Stupa of Bharhut ( Cunningham , PL 33 f Fig. 4). 
H. Kern (Gttrupujakaumudl, pp. 93 £.) compares the old Cymric legend from the Mabinogi* 
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lusting after the flesh of monkeys, wants to kill, on account 
of which bad deed he is attacked with severe leprosy (No. 516) ; 
or the legend of the elephant which directs the lost wanderer 
to the path out of the forest and presents him with its teeth, 
whereupon the man, in his avarice, also cuts out the roots of 
the elephant’s teeth, and causes it dreadful pain, hut is soon 
swallowed up by the earth and descends into hell (No. 72). J) 
Animal legends like the latter two, make it appear very pro- 
bable that the above-mentioned tales of grateful animals and 
ungrateful human beings are all of Buddhist origin. 

Probably the most famous, and, in the entire Buddhist 
world, the most popular of all these legends, is the last one in 
the Jataka collection, the Vessantara-Jataka (No. 547). 
This is in reality a regular epic, for the prose in it is nothing 
but a commentary, and it is easy to see how the. commentator 
has done his best to spoil the story in the most spiritless and 
insipid manner. The hero of this epic, it is true, is not a war- 
rior and conqueror, but a hero of generosity. 

Prince Yessantara has taken a vow never to refuse to give anything 
which might be asked of him : “ Should anyone ask me for my heart and 
eye, my flesh and blood, yea, my whole body, I shall give them up/’ As 
without consideration for the welfare of the land, he gives away a wonder- 
ful elephant, he is sent into banishment, whither he is followed by bis 
faithful wife Maddl and bis two little children. They have previously 
eriven everything away. In a four-horse carriage, their last possession, 
they drive away. Soon, however, they encounter a begging Brahman, to 
whom Yessantara gives the horses and carriage. On foot they wander on, 
carrying the children, and at last reach a hermitage in the forest, where 
they take up their abode. Then Sakka appears in the form of an ugly, 
wicked Brahman, who demands the children as slaves, and gets them. 


in which King Bran makes himself into a bridge, over which his army reaches the bank 
of a river. In this case, however the agreement, though certainly striking, seems to me 
to be merely accidental, ' " v'; 

*) The elephant is a general favourite in the animal legends. Cf. Peer in JA., 1895, 
s. 9, t. V, 31 £f., 189 ff. and Poucher on the Chaddanta Jataka (No. 511) in Melanges L$vi, 



162 


INDIAN LITERATCBB 



Finally he asks for the wife also ; Vessantara does not withhold even 
her from him ; then only does Sakka make himself known, and all ends 
happily. 

The legend is related in 7S6 stanzas with all the prolixity 
of an epic. The description of Yessantara’s departure into 
banishment recalls vividly that of Rama in the Ramayana. 
The many and long descriptions of nature, such as the descrip- 
tion of the forest and of the hermitage, also remind us of the 
Rama epic. The poet lingers with especial pleasure over the 
story of the giving up of the children, who are treated so 
cruelly by the wicked Brahman, over the plaints of the little 
ones and the description of the mother’s grief, how she seeks 
her children in vain. No wonder that, at the recitation or 
representation of these scenes — for in Tibet and Burma the 
Vessantara legend forms the subject of dramatic representa- 
tions — the audience are dissolved in tears. 1 ' 

The hero of the Vessantara* Jataka, as is general in the 
purely Buddhistic legends last discussed, is the Bodhisatta 
of the later dogma, to whom a certain number of “ per- 
fections ” 2> are ascribed ; he already possesses certain 


*) We meet with the legend of Vessantara in pictorial representations also. Cf» 
Foucher , L’art grdco-bouddhique, I, 283 ft. The Chinese traveller Song Ytw relates that he 
saw a picture, in Sh&hbaz-Garhi reproducing the Vessantara legend, and that, whenever 
they saw this picture, the barbarians shed tears of pity for the pious man who had given 
away his children 'to, the 'wicked Brahman, Chavannes, .Cinq ..Cents Contes, .t,.; I, p.'s. 
P. Dahlke (ZB., I, 1914, p. 9) says:. w This Vessantara legend is a favourite decoration in 
Buddhist temples. I have seen it represented from Ceylon to Cambodia. In the Wesak 
season it is... produced on the stage of the people’s theatres, and never does it fail to 
.. produce ;JtS' 'effect.” B. Fick (Pestgabe Jacobi, pp. 145 ff.) lias' compared. the various.' 
versions of the Vessantara Jataka, with a view to tracing , its.' original, form. He. : shows 
that the JatakamaB probably used an earlier version than that of the Pali Jataka, A 
Soghdian version of the Jataka has been published by B. Oawthioi (JA., 1912, s. 10, t, XIX, 
pp. 163 ff.). : 

») PSraim or Paramita, “highest perfection,” is the technical expression for the ten 
(or six) perfections which a Bodhisatta possesses, namely : Generosity, virtue ( i.e . 
obedience to the commandments), renunciation of the world, wisdom, energy, patience, 
truthfulness, determination, friendliness towards all creatures, equanimity. Of, K. Spence 
BTurdt/, Manual of Buddhism, 1860, pp, 98, 101 ff, j Kevn, Manual, p. 66, The expressions 
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super-human gifts, such as the recollection of former existences, 
extraordinary physical powers or mental faculties, and so on. 
This conception of the Bodhisatta as a higher being, generally 
plays only a secondary part in the texts of the Theravada sect 
of the Hlnayana, whose canon is the Pali Tipffaka, while with 
the sects of the Mahay ana, it has been developed all the more 
fully. It is no accident, therefore, that the Jatakas belong to 
the Mahlyana just as much as to the Hlnayana, and the 
question could be raised whether their actual native soil was 
not Mahayana Buddhism rather than Hlnayana. Indeed we 
find Jatakas in the texts of all Buddhist sects. Most pro- 
bably they did not originally belong to any sect ; but as they 
were one of the chief media of propaganda, and carried 
Buddh ism into extensive circles, especially the popular 
Buddhis m, in which there could not have been much difference 
betwe en the sects, they penetrated, along with this Buddhism, 
deep into the mind of the people. Even at the present day, 
there is no book so popular among the Buddhist peoples 
as the Jataka. The Singhalese still listen the whole 
night through, to the recitation of the Jatakas without 
any trace of fatigue, and with unaffected delight. In Burma, 
too, the Jatakas are and have been for centuries the delight of 
both learned and unlearned, of monks and laymen alike ; and 
it is the same in every place to which Buddhism has penetrated. 
A. Schiefner 2) has given us an idea of the immense wealth of 


Jataka commentary (e*g. Nos. 515, 528, 529) it is expressly stated that the Lord told the 
story with reference to one of the w perfections.” In other instances ( e.g . Nos. 407, 547J 
the hero is clearly gresented as the Bodhisatta endowed with the “ perfections.” Of. 
Rhys Davids, JBAS.f^l3, pp. 482 f. 

*) Of, R. Spence Hardy, Manual of Buddhism, London, I860, p. 101; M. H. Bode, 
Pali Literature of Burma, London, 1909, p, 81. 

6 ) Indische Erz&hlungen, Bulletin de l’Acaddmie Imp4riale des Sc. de St. Peters* 
bourg 1876 and 1877 (Melanges asiatiques, VII and VIII) ; Mahakatjajana and Kbnig 
Tschanda-Pradyota, ein Zykins buddhistischer Erz&hlungen (Memoires de PAcadtaie 
imp. des Sc. de St Petersbourg, 1875). Of. also W. E, S. Ralston , Tibetan Tales derived 
from Indian Sources, London, 1882, and W, W. RocJchill, Tibetan, Buddhist Birth-Stones, 
Extracts and Translations from the Kandjur, JAOS. 18, 1897, pp. I ff. 

'■'V 20 
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Buddhist narratives in Tibetan literature, and Ed. Ghavannes 11 
has enlightened us as to the abundance of Chinese Buddhist 
narratives. Directly and indirectly the Jatakas have also 
enriched the literatures of many other peoples, and have 
therefore been of immense importance in universal literature, 
even though to-day we no longer believe, with Th. Benfey, 
that the entire fairy tale literature of the world is of Buddhist 
origin. Nevertheless, however largely the Brahmans, Jains 
and other sects might have contributed to Indian narrative 
literature, Buddhism alone pressed forward far beyond the 
limits of India as a world-religion, thus diffusing Indian 
civilisation and literature far and wide in all countries of the 
East and West. 2 ’ On the other hand, it was Buddhism, too, 
which brought the Indians more than ever before into contact 
with other peoples ; and it is not probable that it was only 
the Indians who brought their stories to those peoples every 
time ; they, in their turn, must have received narratives 
from them too, especially from peoples who stood so high, 
intellectually, as the Greeks, Persians and Semites. In all 
probability, the Greek artists, who came to India in great 
crowds after Alexander’s campaign and helped to build and 
ornament so many Buddhist monuments of art, also brought 
many Greek narratives and motifs to India. This is the more 
probable, as it is precisely the Jatakas which were in many 
cases pictorially represented on the Buddhist monuments. For, 
a3 the literature, so, Indian and non- Indian art too, was 


') Cinq Cents Contes at Apologues extraits dn Tripiteka T Chinois et traduit en 
franca is, t. I-III, Paris, 1910*1911, We see here that the books wl were translated into 
Chinese in he 5th century A.D. contained numerous Jatakas which also occur in the 
Jataka book; but it by no means follows that the Jatakas in question were necessarily 
translated from this Pali work or from a Sanskrit collection corresponding to it. 

2 ) Chavannes, Cinq Cents Contes I, p. xvi, still considers that Buddhism may be 
called “ le plus vaste receptacle de contes qu’il y ait en au monde,” Charpeniier 
{Festschrift Kuhn, pp. 288 ff.) supposes that a collection of JStakas may have been the 
source of the Greek Physiologus. ff. (Muter, Buddha in der abendlSndischen Legende ?, 
pp. 65 ff., raises objections to this theory. 
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enriched by the Jatakas. They belong to the oldest subjects 
that were pictorially represented in India, and to-day they / 
are still favourite themes for sculpture and painting in all 
Buddhist countries. We find them in the 3rd and 2nd cen-l' 
turies B.C. on the stone walls of Bharhut and Sanchi, in the 
2nd century A.D. on those of AmaravatT, and still later in 
the caves of Ajanta. 1 * When the Chinese pilgrim Fa-hien 
travelled in Ceylon in the year 412 A.D. he saw how, at the 
festival of the sacred tooth, in Abhayagiri, the king of Ceylon 
had the five hundred Jatakas represented by figures ranged on 
either side of the street along which the procession passed, 
brightly coloured and grandly executed, looking as if they 
were alive. And Hsiian-Tsang relates of Stupas seen by 
him, which had been erected in various parts of India in 
memory of the deeds of the Bodhisatta as recounted in 
Jatakas. 2 * Many hundreds of reliefs which contain Jataka 
illustrations, decorate the temples of Boro-Budur in Java 
(9th century), 3 * of Pagan in Burma (13th century), 4 * and 
of Sukhodaya in Siam (14th century). 5 * 

The Jatakas are of inestimable value, not only as regards 


\) Besides the works of Ounningham, and Maisey, which have been mentioned above, 
p. 16, note 3, cf. also A. Qriinivedel , Buddhistische Kunst in Indien, 2nd. Ed., Berlin 
1900, pp. 38 £,, 59, and A. Foucher , L’arfc greco-bouddhique du Gandh&ra I, Paris, 1905, 
pp. 270 if, 

*) Of. J. Legge, Record of Buddhistic Kingdoms being an account of the 'Chinese 
Monk Fa-hien of his Travels in India and Ceylon, tran si. Oxford, 1886, p. 106 $ and L. Feer 
in 00 XI, Paris, 1897, I, pp. 151 ff. ■ t , - . _ ‘ 

3 ) A list of the Jatakas represented in Bharhut, Ajanta and Boro-Budur is given 
by S. &’ Oldenburg, JRAS., 1896, 623 ff. and JAOS., 18, 1897, pp. 183 ff, The reliefs of Boro- 
Budur, according to Oldenburg ( loc , cit, p. 196 ff. in which he -bases his theory. on_ that 
of d. Leemans, B3r6-Boudour dans Pile de Java, Leide, 1874) present 34 Jatakas arranged 
in the order of the Sanskrit work Jatakamala. See also Foucher in BEFEO., IX, 1909, 
JSt 1 V - ' ; ^ ; . . - a 

*■) The Museum fur Vdlkerkunde at Berlin possesses over a hundred reliefs of the 
Mangalacheti temple of Pagan. They have been discussed by A. Qrunwedel , Buddhistische 
Studien I (Yeroffentlichungen aus dem K. Museum fiir Y6lkerkun.de, Y, Berlin 1897). > 

5 ) L. Fournereau, Le Siam ancien, 2 6me partie. A MG., Paris, 1908. The order of 
the pictures is that of the Pali Jataka collection. 
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literature and art, but also from the point of view of the 
history of civilisation. Though they cannot serve as 
documents for the social conditions at the time of Buddha, 
but at the most, for the period of the 3rd century B.C., and 
for the greater part, especially in their prose, only for the 
fifth or sixth century A.D., yet "so much has remained un- 
changed in India throughout the centuries, that the picture 
of civilisation in the Jatakas may nevertheless he regarded as 
very “ancient.” In any case the narratives of the Jafcaka 
book afford us a glimpse into the life of classes of the Indian 
people, of which other books of Indian literature only rarely 
give us any information. 15 

The great importance of the Jataka hook in every res- 
pect,. justifies our having lingered so long over this work, 
so that we can deal much more briefly with the other books 
of the Tipitaka which are yet to be mentioned. 

11. Niddesa, 25 £< Explanation,” is the title of a com- 
mentary, which has already been mentioned, on sections of 
the Suttanipata. It consists of the Maha-Niddesa, the 
'Great Explanation,” containing the commentary on the 
a tthakava^sca, and the Culla-Niddesa, the “ Short Explana- 


f ) For this reason the data concerning the history of social conditions given by B. 
new and Mrs. Rhys Davids in the works mentioned above, p. 121, note 2, are very valuable 
even though, in judging them, we shall have to take a different point of view as regards 
chronology. ■ 

*) jlaha-Niddesa, ed. by L. de la ValUe Poussin and B. J. Thomas, PTS. 1916 aud 
1917 ; Culla-Niddesa, ed, by W. Stede } PTS, 1918. On the relation of this old commentary 
to B^ddhaghosa’s commentary, see M, H, B(ode) in JBAS, 1918, pp. 574 ff. 

») Cf. E, 3. Thomas , Ind. Hist, Qu. If, 1926, pp. 495 ff % 
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and lexical explana tions go hand in hand with instruction in 
the dogma. Important technical expressions are explained 
with reference to the doctrine, and passages from canonical 
texts are frequently quoted for this purpose. In order to ex- 
plain a word, a long list of synonyms is given, and this is 
repeated every time the 'same word occurs. It is easy to 
understand how, in this way, these lists of words were im- 
pressed on the memory. Probably they formed the found- 
ation for later dictionaries. 

12. The Patisambhidamagga, 11 “ the Path to Analysis,” 
consists of three large sections, each containing ten treatises 
on some important point of Buddhist doctrine. Thus, for 
instance, I, 1 deals with the 73 kinds of knowledge, among 
which, to give an example, there is the knowledge of the 
great pity of the Tathagata ; I, 3 deals with the regulating 
of the breath as au aid to mindfulness (sati), I, 7 with the 
Karman, II, 2 with the four noble truths, II, 4 on the love 
towards all creatures (metta), III, 2 with the miraculous 
powers (iddhi) of the saints, and so on. All these subjects 
are treated in the form of questions and answers, after the 
fashion of the Abhidhamma texts. The work appears in 
the Suttapitaka, however, and not in the Abhidhammapi- 
taka, because, at least in part, its form is that of the Suttas, 
as some sections begin with introductory stories (“Thus I 
have heard,” etc.) and the address “ O monks ” (bhikkhave) is 
to be found here and there, as in the Suttas. 2) 

13. Yast as the Jataka book is, and abundant as are its 
contents, it does not by any means contain the entire wealth 
of Buddhist tales. Another narrative work which is just as 
copious as the Jataka, though of lesser value from a literary 


*) Ed. by Arnold 0. Taylor, PTS. 1905 and 1907. Of. C, A. F .Rhys Davids, JRAS. 
1906, pp. 238 ff. 

S J On archaisms in the text, see Kosambi in Ind. Ant. 41, 1912, p. 38 note. 
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point of view, is " the collection of “ Apadanas ” in the 
Khuddakanikiiya, known as the Apadana. The word apadana 
(Sanskrit avadana) means “ heroic deed, glorious deed,” the 
sense being extended also 10 glorious deeds of self-sacrifice 
and piety ; and the Apadanas, like the Avadiinas which are 
their counterpart in the Buddhist Sanskrit literature, are 
“ tales of the heroic deeds,” i.e. f the pious works of the saints 
(which often consist of very commonplace actions performed 
in adoration of a Buddha). The Apadanas, too, like the 
Jatakas, have a “ Story of the present ” and a “ Story of the 
past.” Whereas the Jatakas always describe a previous exist- 
ence of the Buddha, the Apadanas, as a rule, deal with that of 
a saint, an Arhat. These stories are, therefore, legends of 
saints. The collection of Apadanas, written entirely in verse, 
begins with a Buddhapadana, containing a glorification of 
the Buddhas, of the “ innumerable kings of the Dhamma, 
endowed with the 30 perfections,” 2) and Buddha himself is 
made to pronounce this glorification. Next comes the Pacce- 
kabudd hapadana, a glorification of the Paceekabuddhas, who 
go their solitary way, “like the rhinoceros.” The entire 
“ Sutta of the Rhinoceros ” (Khaggavisana-S utta, from Sutta- 
nipata I, 3) is inserted here. The main portion of the work, 
however, is the Thera-Apadana, “ the Glorious Deeds of the 
Elders,” in 55 sections (vagga) consisting of 10 Apadanas 
eaeh. 3) The last part is the Theri-Apadana, “ the Glorious 
•Deeds of the Lady Elders,” in 4s sections, consisting of 10 
Apadanas each. 4> The “ glorious deeds ” are always related 


*) Ed. by Mary E. Lilley, PTS. 1925 and 1927. Of. h Peer in JA, 1883, s. 8, 1. 1, 
*38, 433 S . ; E. Muller in 00 X, Geabvo 1894, I, 185 ff. ; T. W. Rhys Davids, ERE., Vol. I, 
p. 603. 

; As eaoh of tho 10 Para mites or " perfections ” is divided into three grades, 
ordinary, superior and pre-eminent, there are 30 Paramitas in all. (R. Spence Hardy, 
Manual of Buddhism, p» 101.) 

3 ) Vagga 34 has only 7 Apadanas, heuoe the total of 547 instead of 550. 

4 ) Extracts from the Theri-ApadSna have been published by E. Muller in his edition 
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by the saint in question himself. The first heroes of the 
Thera-ApadSna are the most famous disciples of Buddha : 
Sariputta, the great Moggallana, the great Kassapa and 
Anuruddha ; side by side with these and other well-known 
names such as Upali, Ananda, Rahula and Ratthapala among 
the Theras, and MahSpajapat! GotamI, Khema, Pataeara. Kisa- 
Gotaml, and others, among the Therls, we meet with a far 
larger number of names, which are only types and not real 
personages, e.g., the Theras “Dispenser of fans,” “Dispenser 
of clothes,” f< Dispenser of mangoes,” “ Worshipper of foot- 
prints,” “ Water- worshipper ” (i.e., the Thera who worshipped 
Buddha with a gift of water), Theras who are named after 
some flower offering, like Kimsukapo pphiya, and the like. 
Most of these legends are made on one and the same plan. 
First of all the Thera (or Then) tells of the adoration which he 
(or she) had offered to one of the previous Buddhas, the 
predecessors of Gotama Buddha, then he (or she) declares the 
prophecy uttered by that previous Buddha that he (or she) 
would hear the doctrine of the future Gotama Buddha, and 
finally relates how this prophecy has come true, and how he 
(or she) attained to the dignity of an Arhat. Only few of the 
Apadanas deviate from this stereotyped plan, for instance the 
very remarkable Buddhapadana (No. 387) with the secondary 
title Pubbakammapiloti, “ the Interweaving of the Previous 
Deeds,” in which the Buddha tells of his previous bad deeds 
in consequence of which he had to suffer countless reincar- 
nations in hells, and the remains of which deeds caused him 
many an unpleasant experience even in his last existence. 

The Apadana is certainly one of the very latest works of 


of the commentary on the Therigatha (PTS. 1892). The ApadSna of Mahapajapati 
Gotami has been translated into Dutch by Maria E. L. van Goor, de budtfhisthche non, 
pp. 204 ff. . a-'a- 

i) The legend of Ratthapala in the Apadana, who is familiar to ns from the 
MajjhimanikSya, No. 82, has been compared with that in Buddhaghosa’s commentary, by 
Mabel Bode in Melanges L6vi, pp* 183 ff. 
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the Khuddakanikaya and of the canon generally, if we are 
really justified in including it in the canon. At all events, 
judged by its general character, it is much more closely allied 
to the Sanskrit Avadanas than to the remaining works of the 
Pali Canon. u We must leave it to future research to find 
out, by means of a detailed comparison between the Apadanas 
and the Buddhist Sanskrit texts, 2 * what place they occupy in 
the chronology of the history of Buddhist literature. 

14 One of the shorter books of the Khuddakanikaya 
is the Buddhavamsa.* 1 * 3 4 This contains poetical legends of the 
24 Buddhas who are supposed to have preceded Gotama 
Buddha in the last twelve ages of the world (Kalpas). After 
an introductory chapter, one chapter is dedicated to each of 
the 24 former Buddhas. 11 In a somewhat dry manner, it is 
related in the case of each single Buddha, how he set the 
“ wheel of religion ” in motion and how — with but trifling 
differences — the principal events in the life of Gotama Buddha 
were enacted in the life of each one of the former Buddhas. 
It is Gotama Buddha himself who is telling the narrative, and 


1 ) Not very many instances of actual agreement have been traced so far* Av&dS- 
nasat&ka Till relates stories, of tea holy women, but only three names coincide wifcb^&hose 
in the Theri-ApadSna. Cf. L, Feer, JA, 1884, ser. 8, t. Ill, p. 32, 

*) E. Muller (d-arupujakaamndi, pp. 55 f?„) after comparing the Dfpahkara legend 
an ApadSaa No. 488 with .the other versions of the same legend, h&S' come 1 to the conclusion ; 
that some of the Apadanas are later than the Sanskrit Avadanas.* 8. LM (JA, 1908, ser. 
10, t. XXI. pp. 107 ft) concludes from the comparison of TherLApadana No. 17, of MahS- 
paj&pati Q-otaml, with KarnSrallfca’s Kalpanamanditika (" SuM!&lBk3ra , *) No* 68, that 
the author of the ApadSna must have been familiar with the Sanskrit poem. lam not 
convinced. As we have a plain story in the Apadfea, and an elaborate one in the Kalpa- 
namanditikS, it is just as likely that the last-named' work used the raw material, either 
in the ApadSna or in a Sanskrit version corresponding to it, and created a work of art 
from it, as that the author of the ApacKna used the work of art, and made a dry extract 
of it. ■ , ' ■ 

3 ) Edited by R. Morris , London, RTS. 1882, 

4 ) 0n the dogma of the multiplicity of Buddhas, see Oldenherg , Buddha, 870 ff. 
and Kern t Manual of Buddhism, 62 fib Asoka already mentions in on© of his edicts that 
he had a stupa of Buddha Kon&kamana (i.e., KonSgamana, the 23rd Buddha of the 
Buddhavamsa) restored ( Buhler , WZJKM, 9, 1895, pp. 175 ££,), 
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speaking in the first person^ lie recounts who he himself was 
under each of the preceding Buddhas , 13 how he worshipped 
the Buddha, and how his own Buddhahood had been foretold 
by the Buddha of that time. The only part which is a little 
more imaginative and poetical, is the second chapter , 23 which 
deals with Dlpankara* the first Buddha s 

Gotama Buddha was at that time a rich Brahman named Sumedha, 
and he relates in verses (7-27) which are reminiscent of the Theragathas, 
how he one day felt disgusted with the world, how he cast off the wretched 
body, as though it were dirt, and withdrew to a hermitage in the Hima- 
laya. This was precisely the time when the Buddha Dlpankara was 
carrying on his campaign of conquest throughout the world, and men and 
gods worshipped him. Sumedha, the hermit, comes too, and at a marshy 
spot loosens his plaited hair, spreads it out on the dirty ground, with his 
hempen garment and his cloak of skins, and lies face downwards, 33 in- 
spired with the wish that the exalted Buddha Dlpankara, with his host of 
disciples, may step over him without having their feet soiled by the mud. 
Prostrate on the ground, he resolves to become a Buddha one day, and 
bring salvation to the world, Dlpankara approaches, and prophesies the 
future greatness of Sumedha. The inhabitants of the ten thousand worlds 
make a joyful noise, and signs and miracles happen, as is always the ease 
when a future Buddha is foretold. But Sumedha determines to realise in 
himself all the ten perfections (Paramitas), in order to fulfil the preliminary 
conditions of Buddhahood, 

Thus this passage is actually a kind of preliminary his- 
tory to the autobiography which Gotama Buddha later gives 


x ) Usually he was a Brahman or a warrior, but once also he was Sakka, the king 
of the gods, another time a lion, the king of beasts, twice a king of the NSgas, once a 
Yaksa, and several times an ascetic. 

*) Translated by Warren, Buddhism in Translations, pp. 5-31. Translated from 
the Chinese (Abhini§krama$a-Sutra) by S. Beal in JRAS 1873, pp. 277 ft. US, Muller 
(G-urupujakaumudI, pp. 54 ff.) has compared the various versions of the Dipahkara 
legend. ; v :' 

3 ) This scene has often been depicted on Buddhist monuments, probably it already 
appeared on the stupa of Bharhut (S. J. Fergusson, Tree and Serpent Worship, Plate L ; 
Cunningham , Stupa of Bharhut, p. 134, Ho, 88.; Beal , Lc., and InA Ant , 11, 1882, p. 146). 
Of. Foucher, L’art greco-bonddhique I, 273 ; A. Grurmedel t Bench t iiber arch&ologis, 

che Arbeiten in Idxkutsari (A Bay A 24, I, 1906), p. 90 i 

21 
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in Chapter 26, briefly summarising in 25 verses the chief 
events of his last earthly existence. A list of the Buddhas 
down to Metteyya, the future Buddha, and an account of the 
distribution of the Buddha relics form the conclusion of the 
book. 

The commentator of the Buddhavamsa says that the 
work was proclaimed and recited by Gotama Buddha himself, 
and was handed down an uninterrupted line of Theras, to the 
time of the third Council, and again, since then, passed down 
an uninterrupted line of teachers and pupils. As the earlier 
texts are only familiar with 6 predecessors of Gotama, we 
shall not give credence to these statements of the comment- 
ator, but shall be compelled to class the Buddhavamsa among 
the latest productions of canonical Pali literature. Moreover, 
it is replete with that Buddha-worship and Buddha-deifiea- 
tion, which is foreign to the earliest texts of the Tipi taka, but 
is at its height in the Buddhist Sanskrit literature, especially 
that of the MahSyana. 

15. The last book of the KhuddakanikSya is the 
Cariyapitaka. 11 This is a collection of 35 Jatakas in verse, 
pursuing the express purpose of showing which Paramitas or 
“perfections ” 2) the Bodhisatta possessed in various of his 
previous existences. Each of the first two perfections, those 
of generosity and virtue, claims a whole chapter, consisting 
of ten stories each, while Chapter III contains 15 stories as 
examples of five further Paramitas. 81 It is Buddha himself 
who is supposed to tell the stories. He records the event in 
brief, scanty words, sometimes only hinting so barely that a 
knowledge of the story is evidently already assumed, in fact, 


*) Bd - by Morns < PTS.I882; ed. in Deranagarl characters with Introduction 
by Biraala Charan Law , Lahore, 1924. 

*) See above, p. 152 and note 2. 

*> The COnc]adil, “ verses P rove in reality all the ten Paramitas were to he 

illustrated in the Cariygpitaka. Perhaps the three missing ones (wisdom, energy and 
patience) are supposed to be included with the others, in Chapter III. 
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to a certain extent, the intention is merely to recall it. Most 
of the stories are such as appear also in the Jataka book ; 
but in this work only what is essential to illuminate some 
Paramita is told. Every trace of poetry is wiped away, 
every touch of humour is avoided, as though intentionally. 
The stories are often garbled, in order to make them into 
examples of some “ perfection.” Compare, for instance, the 
fable of the crocodile which is tricked by the monkey. 1 * In 
Jataka No. 208 (as in the Paneatantra) it is humorously 
related how the crocodile, whose wife had a craving for a 
monkey’s heart, lies in wait for the monkey, entices it in order 
to kill it, and is outwitted by the monkey, which says that it 
has not its heart with it, but has hung it up on a tree by the 
bank. The version of the same fable in Jataka No. 57 is 
somewhat less humorous ; but every vestige of humour is 
eradicated in Cariyapitaka III, 7, where the Buddba relates : 

“ When I was a monkey, which lived in a cave on the bank of a 
river, I was once prevented from going my usual way, because a crocodile 
threatened me. Just at the place where I was accustomed to take my 
stand in order to jump to the other bank, sat the murderous enemy, the 
crocodile, frightful to behold. It said to me : * Gome ! ’ I said to it : ‘ I 
come,’ and standing on its head, I reached the other bank. I told it no 
lie, but acted in accordance with my words. In the love of truth nobody 
is my equal. Such was my highest perfection of truth.” 

The fable has here shrunk to a meaningless skeleton, and the 
most important thing about it is the moral, which in this 
version (as n Jataka No. 57, where it is also found) is entire- 
ly unfitting. In the same way, the Vessantara Jataka, which, 
as we have seen, is an epic of 786 verses in the Jataka book, 
is, in the Cariyapitaka, I, 9, squeezed into 58 meagre verses, 
in which all the emphasis is laid on the miracles, such as the 
quaking of the earth, etc. Only five verses of the Vessan- 
tara epic are to be found word for word in the Cariyapitaka 
also, 


l ) See above, p. 1216. 
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As we do not know the Jataka of the canon in its ori- 
ginal form, it is difficult to sav anything definite as to the 
relationship between the Cariyapitaka and the Jataka. One 
thing, however, which we do know, is that the doctrine of 
the Paramitas does not appear in the earlier portions of the 
canon, but belongs to a later phase of the cult of Buddha. 
It is therefore likely that such works as the Cariyapitaka and 
the Jatakaraala of Buddhist Sanskrit literature belong to the 
same later stage of development of Buddhism, and are really 
selections made for the purpose, from the abundant store of 
Jataka literature, though perhaps not precisely from the Jataka 
of the can on. u The Cariyapitaka, however, has not come 
down to us in its original form, any more than the Jataka 
itself. As a matter of fact, in the introduction to the Jataka 
book, the Nidana-Katha, 2) we find the rdsume of a Cariya- 
pitaka, which differs considerably from our text, and most 
likely represented an earlier recension of the work. 3 * It is 
quite possible that various Jatakas were selected in the various 
monasteries as examples of the Paramitas, and that the monks 
adhered only to a common stock of stories, and to the number 
34. 4) At all events the Cariyapitaka, as we have it to-day, 
is the work of an excellent monk who was anything but a 
poet, while, among the authors of the Jatakas as we have 


0 There is no justification for the view that there was originally only a small 
collection of 34 Jatakas, which only later gradually grew into the large collection of 550 
stories, in which case the Cariyapitaka wonld be a resume of this old Jiltaka (Gf. Pischel, 
Leben und Lehre dee Buddha, p. 61). Of. Oldenberg, NGGW, 1912, 183 ft. 

*> Jafcaka > ed ' r > PP- 45-47. Rhys Davids, Buddhist Birth Stories, 

pp. S4 f£. 

*) Charpentier (WZKM 24,1910, 351 ft) has shown that the text of 'the CariyS- 
piljaka as we have it at present, was remodelled under the influence of the Jataka com- 
mentary, and (we may add) deteriorated by it. I do not think it is possible to reconstruct 
an original Cariyapitaka, as was attempted by Charpentier (l.c.. Of. WZKM 27, 1913 p 94) 

*) The two recensions of the Cariyapitaka have only 21 Jatakas in common with 
each other, and there are only 12 of these which they share with the Jatakamala too. 
The fact that 34 was the original and traditienal number, is proved not only by the Jfitaka- 
mala, but also by the name or epithet of Buddha CatustriipsajjiStakajna, “ knower of the 
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them in the Jataka hook, there were, besides many a good 
monk and bad poet, a few distinguished poets also. 

Thus we see again and again that the Ktnjddakanikaya 
combines books of very different periods, and most probably 
of different schools also, as well as all sorts of books whose 
canonical dignity was called into question. 

The Abhidhammapitaka. Buddhist Scholasticism. 

As the word Abhidhamma means “ higher religion/’ or 
the “ higher subtleties of religion,” it used sometimes to he 
translated by “ metaphysics.” In reality, however, Abhi- 
dhamma has nothing to do with metaphysics, and as to 
philosophy, it has no more and no less connection with it than 
the Dhamma as taught in the Suttapitaka. Indeed, the only 
difference between the books of the Abhidhammapitaka and 
those of the Suttapitaka is that the former are more circum- 
stantial, drier, more learned, in a word, more scholastic. 
Both treat of the same subject. We shall look in vain for 
originality and profundity in the Abhidhamma books. 
Definitions and classifications are their strong point. The 
definitions, however, valuable as they are for the dictionary 
and the knowledge of Buddhist terminology, are disappointing 
in that they only turn on an endless series of synonyms. 
The classifications, too, however estimable for the attempt at 
creating a psychological basis of ethics which they contain, 
are rarely penetrating analyses of psychical processes ; much 


34 Jatakas,” in Hemachaadra’s AbhidhSnacintamani 233, in the commentary of which the 
old lexicographer Vyadi is quoted, who enumerates a list of Jatakas, the majority of which 
occur in the J&taba,mal&. Cl Kern f Manual, p. 66. The hypothesis suggested by some 
scholars (thus Rhys Davids , he,, p. liii 1, but see Gharpentier , l.c pp. 406 1) that it was 
originally intended to elucidate each Paramita by 10 Jatakas, has no foundation whatso- 
ever. 

l ) Buddhaghosa explains the abhi (“ higher ”) in the word “Abhidhamma** as 
referring, not to the contents, but merely to the more detailed mode of treatment. Of. 
A.C. Taylor, in JRAS, 1894, pp. 560 f. and Rhys Davids in SBE, Vol. 36, p. 237 note. 
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more frequently they are mere enumerations, unduly protract- 
ed, or arbitrarily created or banal categories. As a rule, all 
this yields nothing but dogmatism, hardly ever is there a 
trace of any research which could be called scientific. The 
form of these works is mostly that of questions and answers, 
after the style of a catechism. 

The texts of the Abhidhamma, the beginnings of which 
are already to be found in the Suttapitaka (e.g. Majjhima- 
nikaya 137 and 140, and in many of the Suttas of the 
Anguttaran ikaya), are probably merely extensions of the 
Matika« or “lists,” (viz., of the philosophical and ethical 
conceptions treated in the Suttapitaka) which are already 
mentioned in the Vinayapitaka. 1) * * 

Book I of the Abhidhammapitaka, the Dharnma- 
Samgani, 2! “ Compendium of Dhammas,” deals with the 
classification and definition of the Dhammas, i.e., the psychi- 
cal conditions and phenomena. Now, as in ancient Buddhism, 
ethics and psychology are just as inseparable as are philoso- 
phy and religion, 8 * the English translator of this work, 
Mrs. Rhys Davids, is quite right in calling it “ A Buddhist 
Manual of Psychological Ethics.” 4) In the extremely valu- 
able introduction to her translation, S) this excellent authority 
on the philosophy of the Pali texts, has been successful in her 


l ) The D hamma- Sa rngap i begins with a M&tikS of this nature, and Mrs, Rhys 
Davids (Buddhist Manual of Psychological Hit hies, 2nd Ed., pp. lx, cv-cxiii) believe® that 
this one should be regarded as the sola source of th© Abhidhammapitaka. The ' Pnggala- 
panfiatti and the Dh&tukathS, however, also begin with MafcMs, The passages in which 
HStikS is mentioned (e.g., dhammadharo vinayadharo matik&dharo pandito, Cullavagga I, 
11, 1 ; Xir, 1, 9), indicate that the word does not mean any one definite text, but, as in 
he case of dharama and viuaya, a class of texts. 

*) Edited by E. Muller , PTS. 1885. 

*) Cf. Mrs. 0. A. F. Rhys Davids , Buddhist Psychology, 2nd Ed., Loudon, 1924, 
p. 138 ; Buddhist Manual, 2nd Ed., p. xxxviii ff. 

*) Translation... of the... Dhamma-Sangani (Compendium of States or Phenomena), 
on OTE 19 00, second edition, 1923. 

5 ) Also in her work “ Buddhist Psychology,” 2nd Ed., London, 1924, CL also 
A, B, Keith, B uddhist Philosophy, pp, 187 ft 
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attempt to present the philosophy of ancient Buddhism in its 
main characteristics, as contained in the doctrine of the 
Nikayas, and classified and summarised in this catechism, 
whose bare structure of enumerations is so difficult of compre- 
hension, and to assign to that philosophy its rightful place 
in the general history of philosophical thought. It is not the 
intention of the Dhamma-Samgayi itself to give any syste- 
matic presentation of ethics or psychology ; it presupposes a 
knowledge of the Dhamma, and only claims to he a manual for 
study for the use of advanced monks. In spite of the fact 
that it is a purely learned work, and anything hut popular, 
it has been held in great regard in Ceylon. Evidence of this 
oan he found in the report about a king of Ceylon in the 10th 
century, who had a copy of the work engraved on gold plates \ 
studded with jewels, and took it in grand procession to a 
vihara he had built, where he worshipped it with offerings 
of flowers. 1} 

By way of appendix to the Dh am ma - Samgani, an old 
commentary to Book III of the work has also been included 
in the canon, and tradition has even ascribed this commentary 
to Sariputta. 2) 

Book II of the Abhidhammapifaka, the Vibhafiga, 8) 
“Classification,” is merely a continuation of Book I. It 
presupposes the formulas and categories of the Dhamma- 
Samgani, but new ones are added. Section I deals with the 
fundamental conceptions and fundamental truths of Buddhism, 
with which the Dhamma-Samgani too begins, Section II deals 
with the knowledge of the sense impressions up to the highest ; 
knowledge of a Buddha and Section III with the things which i 


*) Mrs, Rhys Davids , Buddhist Manual, 2nd Ed., p. xxv, 

a ) Buddhaghosa calls this appendix (Text, pp. 23 i ff. ; of, Mrs, Rhys Davids Lc. f 
pp, 334 f£ ) a commentary (atthakathakandam or atthuddh&ra). In the text itself, it has 
no especial title as though it were a part of the work. 

®) Edited by Mrs, Rhys Dapids P PTS. 1904. 
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hinder knowledge. The last section, which deals with the 
various conditions in human and non-human existences, 
contains a considerable mythological element. 

Book III of the Abbidhammapitaka, called Dhatu- 
katha, l 11 “ Discourse on the Elements,” is a short text of 14 
chapters, in questions and answers on the elements of psychi- 
cal phenomena and their mutual relations. 

In form and contents, Book IV, called Puggalapan- 
fiatti, s> “ Description of Human Individuals,” is the book 
which is most closely allied to the texts of the Suttapitaka. 
In form it differs but little from the Sangxti-Sutta of the 
Dlghanikaya, and Sections 3-5 are for the most part to be 
found in the Anguttaranikaya too. Some chapters here read 
exactly like Suttas in one of the Nikayas, and stand out 
favourably from their environment. We occasionally come 
across' pretty similes. Por instance (V, 3), five kinds of 
monks, in their relationship to woman, are compared with five 
kinds of warriors, and the simile, as is so often the case in 
the Majjhimanikaya, is carried on to the minutest detail. But 
it is only rarely that we come upon passages of undeniable 
literary value. Generally speaking, even the parables are as 
barren and tedious as the remaining parts of the book, the 
object of which is to classify individuals according to their 
ethical qualities. A few examples will suffice to give an idea 
of the spirit and style of the work, and of the type of 
definitions and classifications to be found in those portions 
which genuinely partake of the nature of the Abhidhamma. 

“What sorb of person is angry? What then is anger? That whieh 
is anger, being angry, and the state of being angry, hatred, hating, 
hatefulness, malice, the act of being malicious, maliciousness, hostility, 


l ) Edited by 33. B. Qooneraine, PTS- 1892. 

3 ) Edited by B. Morris, PTS, 1883 ; translated into English (“ Designation of 
Human Types ” ) Bimala Charan Lato, PTS- I 923 ; into German by Bhikkhu Nyanatiloka 
Das Bnch der Charaktere ”), Breslau, 1910, 
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enmity, rudeness, abruptness, resentment of heart — this is called anger. 
He who has not got rid of this anger is said to be an angry person .’ 9 

ce What sort of person is erafty? What is meant by craftiness?. 
Here a person becomes erafty and canning. That which is craft, 
craftiness, state of being crafty, hardness, toughness, counterfeit, sham 
( — this is called craftiness). 1 ) The person in whom this craftiness 
remains unremoved is said to be a crafty person. 

What sort of person is one having low inclination? Here is a 
person who, himself morally wicked and evil by nature, serves, follows, 
and worships another person who is also wicked and of evil disposition : — 
this is said to be a person having low inclination,” 

What sort of person is one having good inclination ? Here is a 
certain person who, morally good and of virtuous habits, serves, follows 
and reveres another person of the same nature : — he is said to be a 
person having good inclination,” s) 

Book V of the Abhidhammapitaka, the Kathavatthu, 8) 
a Subjects of Discourse/ 9 is that book which more than all 
others in the Abhidhammapitaka, is of importance from 
the point of view of the history of Buddhism, and Is the 
only work of the canon which is ascribed to a definite 
author." 0 As has already been mentioned above (p. ' 11 f.) 
it is said to have been compiled in connection with the Third 
Council, by Tissa Moggaliputta, the president of the Council. 
This tradition handed down by the chroniclers of Ceylon 
has been accepted as historical by prominent scholars, 
whilst others reject it as being entirely unauthentic. 5) Now 


% ) Missing in Law’ s translation. 

2 ) II, 1 ; 4 ; 25 £. Translation by B. Oh. Law. 

3 ) Edited by A.. C. Taylor , PTS 1894, 1897. Translated (Points of Controversy or 
Subjects of Discourse) by Shew Zan Aung and Mrs. Rhys Davids , PTS 1916. For an ana- 
lysis of the work, see T. W. Rhys Davids , in JI4AS 1892. 

4 ) In the days of Buddhaghosa, it was indeed believed that Buddha himself had 
proclaimed the outlines of the work, and that Tissa had only elaborated the details. On 
the other hand, in the introduction to the Afcthasalini, i>e. 9 the commentary on the Dham- 
masaingajjLi, Buddhaghosa mentions that there were schools which did not acknowledge the 
Kathavatthu as canonical, 

5 ) For the tradition : Oldenburg , ZDMG 52, 1898, 633 f, ; T. W. Rhys Davids in 
Cambridge History 1, 194 ; Mrs, Rhys Davids , Points of Controversy, pp. xxx f. ; Buddhist 

22 ; 
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as the Kathavatthu in its present form is a patch-work *> 
I think it quite possible that Tissa Moggaliputta might have 
compiled a Kathavatthu in the 3rd century B. C., hut that 
the work was augmented by additional portions every time 
a new heresy cropped up. 2 ' The work, as we have it at 
present, and as Buddhaghosa commentated it in the 5th 
century A.^ D, t consists of 23 .sections, each of which contains 
8-12 questions and answers, in which the most diverse false 
views are presented, confuted and rejected. (The commen- 
tary tells us which schools taught these false doctrines.) 

We find such questions as, for instance, the following * 

1*1 * ■ 

Is there such a thing as a person (an individual soul) which can be 
regarded as a real or absolute substance? Does everything exist ? Are 
there two kinds of cessation (of suffering)? Do the pupils of Buddba 
share in his superhuman powers? Can a householder be an Arbat? 
Can an Arhat lose his Arhat-hood as a result of Karman ? Is virtuous 
behaviour unconscious? Can a person who has arrived at the ri^ht 
new (*.<?., the true faith) intentionally commit a murder ? Is it correct 
to say that the Buddha lived in the world of human beings ? Were 
the excrements and urine of the sublime Buddha more fragrant than 
al other fragrant things? Can animals be reborn among the gods? 

All these themes are discussed in questions and answers 
with an imaginary opponent ; the final answer is in the 
negative, the opposite opinion being declared false. For 
the refutation of false doctrines, which, in the maioritv of 


13 )’ pp ‘ XKW f * 3 Geiger , P&H Lifcerafcor tmd Sprache, * 
“ : Minayeff, Recherchea snr le Bouddhisme, pp. 

190C, pp. 72 f. — CEavres II, 355 j and Keith, Buddhist 
who formerly (Die buddhistische Philosophic in ihrer 
eidelberg 1904 (1926), pp. 20 ft, 95 f ) placed absolute 
come to the conclusion (Die buddhist. Philosophie IV, 

■ 12)" that this text is very considerably later than the 


the ‘patchwork- 
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cases, are differences of opinion among schools, and not 
so much the heresies of various sects, many passages are 
quoted from the Vinayapifaka and the Suttapifcaka, 1 * 
which shows that the Kathavatthu is at any rate later than 
these Pitakas. It also refers to passages in the first two 
books of the Abhidhamma, and to subjects which are treated 
in the Patthana, but it quotes neither the Dhatukatha, nor 
the Puggalapannatti, nor the Tamaka. 

Even though the Kathavatthu in its present form 
cannot be regarded as a work of the 3rd century B.C., it 
nevertheless throws interesting light on the development of 
Buddhist dogmatics during the later centuries. As far as 
the history of the Buddhist schools and sects is concerned, 
the information contained in the Kathavatthu and the 
commentary on it, is only of value if taken in conjunction 
with the Chinese and Tibetan records of the schisms. i 2) 3 

We should be inclined to think that the Kathavatthu 
formed the conclusion of the Abhidhammapitaka, but in 
the traditional enumeration of the texts, it comes fifth. 
The ,sixth is the Yamaka, 8) the “ Book of double questions,” 
so called because all the questions are presented and 
explained in two ways. 4) * * * This work, which is very difficult 
to understand, is intended to dispel any doubts which might 
still arise after the first five books of the Abhidhamma. 

The seventh and last hook of the Abhidhammapitaka 
is the Patthana-Pakarap.a, the “ Book of the Causal Relation- 
ships,” or Maha-Pakarapa, “ the Great Book,” the first 


i ) For a list of these passages, see Taylor’s edition, pp. 633 if. 

a ) 0/. La Vallie Poussin, IRAS 1910, pp. 413 ff. ; Walleser , Die Sekten des alien 
Buddhismus, Heidelberg 1927. 

3 ) Edited by Mrs. Mhys Davids , assisted by Cecilia Dibben , Mary 0. Foley , Mabel 

Hunt, and May Smith, PTS 1911 and 1913. 

*) Not even the title of the work is clear, u. Introductory Note, p. xv f, Mrs. 

Mhys Davids took great pains to obtain light on the meaning and method of the work, 

from learned monks in Burma. The answers to her questions are incorporated in a PSIi 

essay by the Thera Ledi 8a daw of Mandalay in the Appendix to the edition. 
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part of which is the Tika-Patthana and the second part the 
Duka-Patthana. 1 ’ The entire work, deals with the investi- 
gation of the 2k kinds of relationships which are assumed be- 
tween the (corporeal and psychical) phenomena : causal relation- 
ship, relationship of subject and object, relationship of the 
ruler and the ruled, contiguity, co-existence, etc. With 
the sole exception of Xirvanui, which is absolute, there is 
nothing which is not in some sense relative, which is 
not related to something else in one of the 24 ways. 2 * 
Mrs. Rhys Davids recommends the historian of Buddhistic 
ideas, and of logical and philosophical ideas in general, to 
study the first part of the Tika-Patthana, in which these 
24 kinds of relationships are enumerated, calling it “ the 
one notable constructive contribution to knowledge in the 
Abhidhamma” ; though, in general, she speaks rather scepti- 
cally about the value of this work of pure scholasticism. 8 * 

And Mrs. Rhys Davids, who has devoted years of patient 
and scholarly labour to the investigation of the texts of 
the Abhidhamma, yet concludes a general survey of the work 
accomplished, with these words of resignation : “ As we leave 
this house of cloistered lives, of a closed tradition, of a past 
dominating present and future, we have a sense of rooms 
swept and garnished clean and tidy, of sealed windows, of 
drawn blinds, of no outlook towards the dawn.” 4 * 

If we give credence to the tradition which dates the 
Kathavatthu away back in the 3rd century B.O., we are 
compelled to date the earlier texts of the Abhidhamma still 
further back, and to assume that the scholastic activity of the 


p ') Ti ^- Pa ^na, Parts LIU, ed. by Mrs. Rhys Davids, PTS 1921-1923; Duka- 
Parana I ed. by Mrs. Rhys Davids, PTS 1906. The contents of the continuation of the 
Dnka-PatthSna are given m the Tika-Patthana, Part III, pp. 336 S, 

s ) Cf. Ledi Sadaw, on the Philosophy of Relations, in JPT j 1915-1916 pp 21 ff 

*) Cf. Foreword to Part I, p. v, and Editorial Note to Part II of the Tika-Pat- 
thSna. . 

‘) JR AS 1923, p. 250. 
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monks began very early, immediately after the texts of the 
Suttapifaka. However, the authenticity of the Abhidhamma- 
pitaka is not universally recognised. It is disputed by 
the Sautrantikas of the Hluayana, and the Sarvastivadins 
have an Abhidharmapitaka in Sanskrit, the books of which 
differ entirely from those of the Pali Abhidhammapitaka, 
though, as in the case of the latter, they are seven in num- 
ber. 11 As even the report of the First Buddhist Council in 
the Yinayapifaka (Culiavagga XI) only mentions Vinaya 
and Dhamma, but not Abhidhamma, there are still doubts 
both as to the authenticity and the age of the Abhidhamma- 
pitaka. 21 

Among those sects, however, which recognise the Abhi- 
dhammapitaka as canonical, it is held in great esteem. In 
the Milindapahha it is related as a great marvel that young 
Nagasena was so clever that he could at once be instructed 
in the seven books of the Abhidhamma, without having first 
learned the Suttas. In an inscription of about 262 A.D., 
engraved on a rock in the neighbourhood of the temple of 
Hihiutale in Ceylon, we read among the rules for the monks 
of the monastery : 12 cells are to be allotted to expounders 
of the Abhidhammapitaka, 7 to preachers of the Suttapitaka, 
and 5 to readers of the Vinayapitaka. 81 

The study of the Abhidhamma is continued, especially 
in Burma, even at the present day, and numerous works have 
been written on it in the course of centuries. 


l ), Of. La ValUe Poussin , Bouddhisme, Etudes et Materiaux, p, 05 ; Bouddhisme, 
p. 166 ; Kern, Manual of Buddhism, p. 126. Walleser (Bud dhistische Philosophic, I, 
17 H) tries to identify certain texts of the Pali Abhidhammapitaka with similar ones in 
the Sanskrit, but can only take his stand on mere conjectures, 

a ) Mliot, Hinduism and Buddhism, I, 276 note 1, 291 f., thinks it possible, though 
not proved, that the Abhidhammapitaka was compiled in Oeylon, and not earlier. 

3 ) R, Spence Hardy, Eastern Monachism, London 1860, p. 156. 
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Kon-Canonical Pali Literatu e. ! > 

Ap ar t from later additions, the greater part of the Pali 
texts of the canon arose in India, and it ,vas not until later 
that they were transmitted to Ceylon. The great bulk of the 
non-canonical Pali literature, is, however, the work of the 
monks of Ceylon. The most notable exception is the Milinda- 
panha,'-* “ the Questions of Milinda.” This work must 
have originated in north-west India, the only region where 
the memory of the great and wise ruler Milinda could have 
been sufficiently vivid as to warrant his being made the hero 
of a poem. This Milinda is none other than the Greek kino- 
Menandros, the most prominent of the rulers of the Grajco* 
Indian which, in the second century B.C., had 

separated itself from the Graseo-Bactrian empire' The period 
of his reign was probably the first century B.C., 3 > and he 


*) Oeiger t Llfeerator ond Sprache, p. 17 ff, 

"<} Ed. by V. Trenckner , London 1880 , Vol. I of an edition in Siamese character h,s 
been waned by Their Majesties Queen Aunt and Queen Suddhasinninath of Siam in 1925- 
translated into Engbsh by T. W. Rhys Davids in SBE, Vole. 35 and 36 , into German 2 

by i' a schmder ’ Beriin s - a (i9os) ’ and ^p^) BhiLi 

Nyanatitoka, Manchen 1919 ; Books MIC into French by L. Final, Paris 1923 (Les Cli- 
ques de 1 Orient VIII.). Extracts (similes and short parables) are translated by B W 

rrr/rt Parab,e8 ’ P - 201 a Cf ’ », 18 9 3 . 

170 a. ; R. Garbe, BeitrSge zur indischen Kulturgeschichte, Berlin 1903 p 95 ff • T W 

631 A The title Of the .ork isgil ip L MSa ^ 
M, mdapauhaq. (neat ) or MilindapafibS (plnr.), but the Buddhists of Ceylon generally ray 
Milindapafiho (mase.) : Trenckner Ed., p. vi. 6 J r 

, 2 K : V ' auUchmii ’ Geschichte Irans und seiner NachbarlSnder, Tubingen 1888, 
p. 04, gives the approximate dates of Menander’s reign as 125-95 B.O. According to Smith, 
Early H, story pp 227 ft, 239, 258, Menander invaded India in about 155 B.C., “but 

(Political History of Ancient India, 

Eei 1924 p 25 oT , m ’ Wh0Se Vi6 ' ViS Shared by L - D ‘ Barnett R-iew, 

BhatlZa tk r T T " firSt ° entUry B -°-’ aDd ’ (wording to Benoytosh 
Bhattacharya, The Ind.an Buddhist Iconography, Oxford, 1924, p. xxi) R. C. Mazumdar 

’ 5 Bh T t d ? - Pr ° Ved “ that “ date P rfor t0 90 B.O. cannot be assigned to Menander." 
(Bhattacharya gives no reference, sol do not know Masutndar’s arguments) See also 
M&pmn } Cambridge History, X, 547 ff. S ’ & 00 
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ruled over a great empire, which comprised not only the 
whole of the region of the Indus as well as Gujrat, but the 
Ganges province too. It may have been an historical event, 
the meeting and conversation of the Greek king with a cele- 
brated Buddhist teacher, which led to the origin of the 
Milindapanha, or it may have been that the author of the 
dialogue merely took a pattern from so many dialogues in the 
Upanisads and Itihasas, in introducing the great king in con- 
versation with a sage : at all events, even if he was not him- 
self a Buddhist, 1) Milinda-Menandros must have been closely 
connected with the Buddhist community. We can also 
assume as a certainty that the author of the Milindapanha, 
whose name, it is true, we do not know, lived at a time when 
the memory of the Greek king was still green. But as the 
Greek rule in India came to an end soon after the death of 
Menandros, it is scarcely feasible that his memory should 
have endured longer than a century at the most. Hence the 
work is more likely to have been written injthe first century 
A.D., rather than in the second. The fact that the problems 
discussed in the Milindapanha are, in the main, identical with 
those forming the favourite themes in the canon, would also 
seem to indicate a comparatively early date. 2) Buddhaghosa, 

: # 


*} An argument in favour of his having been a Buddhist, would be furnished by 
Plutarch’s remarkable statement that, after the death of Menander, several Indian cities 
quarrelled about the possession of his ashes, which were eventually divided, whereupon 
each city erected a memorial over its own share. According to the legend, exactly the 
game thing happened at the death of Buddha ( Garbe » l.c., pp, 102, 112 f., Schrader, l.c., 
p, xvi). Of course, it is possible lhat Menander was merely a sympathiser with the 
Buddhists, and presen* ed the Order with great donations It is significant, thongh, that 
coins of Menander show the Buddhist wheel (S Levi in RHR 23 ; 1891, p.43 f.). 

.*) The themes discussed show remarkable similarity with those which play a promi- 
nent part in the Katha-Yatthu. 0/. Mhys Davids in SBE, Vob 36, pp. xx-xxvi. The 
allusion to the Thera Tissa (p. 71, SBE, Yol. 35, p. 110), “a master in the art of writing,” 
who is said to have died many years before, and “ of whom people know only by his 
writings,” would seem to point to a considerable, though not unduly protracted, interval 
of time between the author of the Milindapanha and Tissa Moggaliputta (if it is he who 
is meant) who lived in the 3rd century B, 0- 
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too, the famous commentator of the fifth century, refers to 
the Milindapailha as an unimpeachable authority, on a level 
with the canonical texts.” In style, however, the Milinda- 
pauha shows an advance on the speeches of the Suttapitaka; 
and it is but few of the dialogues of the canon, as for 
instance that of the P&yasi-Sutta in the Dlghanikaya, which 
are as vivid and sprightly as those of the Milindapailha. 
These last-named are well able to bear comparison with the 
Dialogues of Plato. 2) 

It is true that this praise, as well as the date I have 
assumed, cannot be applied to the entire work as we have it 
in the Pali text, but only to the work in its original form ; 
for there can scarcely be any doubt that, of the seven books 
which go to form the text, only a small part of the first intro- 
ductory book and Books II and III are ancient and authen- 
tic. Even in Book III, later additions already appear to have 
crept in. By far the major portion of the work was not added 
until a later time, and probably not all at once. As it is 
the purpose of the work to dispel doubts of all kinds, which it 
does in somewhat incoherent fashion, it is, by its very nature, 
an eminently suitable receptacle for interpolation and addi- 
tions. The most striking evidence of the spuriousness of Books 
IY-YIi is the fact that they are absent in the Chinese trans- 
lation, which is supposed to have originated between 317 and 


' l ) $.£?>, Atthas&lini, pp. 112, 114, 119, 120, 122, 142; Yisuddhi-M&gga, p, 87; all 
these references are to passages in Books X-III of the Mil f, Rhys Davids in SBE vol 

a ) A. Weber } Die Grieehen in Indien (SB A 1890, p, 927) has raised the question 
whether the Milmdapafiha has not. perhaps, a closer connection with the Dialogues of Plato 
representing “so to speak, an intentional Indian counterpart to the^a. ,, This is, however, 
unlikely, if only because the Milmdapahka dialogue has so many models in the dialogues 
of the Upani§ads, in the ascetic poetry of the MahabhSrata and in the Tipifcaka, that there 
is no reason for supposing a Greek prototype. Neither does the Milindapafiha show any 
trace whatsoever of a knowledge of the Gi^ek language or of the Greek world of thought 
(c/. Garbe , l.c,,p. 114). Finot , too, (Introduction to his Drench translation, p. 14) thinks 
that the style of the Milindapailha shows traces of Greek influence* 
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420 A.D. 1 * In contents, too. Books IV-VII differ from Book; 
I in character* Moreover, the last chapter of Book III forms 
a fitting conclusion to the work, and Book TV begins with a 
new introduction. 2) 

The old poem probably began with the magnificent description of the 
city of Sagala, the residence of King Milinda. 8 ) Then it was related 
how the well-informed and mighty Greek king one day, after he had 
reviewed his army, expressed a wish for a contest in speeches. But the 
king was so dreaded an opponent in speech contests with wise men, that it 
was not easy to find a Brahman or an ascetic who would venture to dispute 
with him. However, his courtiers took him to the monk Ayupala, who 
lived in a hermitage in the vicinity of Sagala. Even he is embarrassed by 


J ) Of . Ed. Specht et S. Livi, Deux traductions Qhinoises du Milindapauho, OC IX 
London 1892, I, 518 ff. The “two translations 5 ’ are in reality only two recensions of one 
and the sa me translation. Under the title of “the Sutra of NSgasena 5 * this translation 
was already mentioned by Seng-yeou in the Catalogue compiled by him in 505 A.D„ among 
the books which he saw with his own eyes ; whereas under the title of “ the Sutra of the 
similes of Nagasena, 5, it was only familiar to him from the “ old catalogue** of the 5th 
century. Of. P. Pelliot in JA 1914, s6r. II, t. IV, p.379ff. In a Chinese Buddhist Avadana 
work of 472 A.D., the introductory book of the Milindapafiha, embellished with anecdotes, 
appears as an independent story, which has the appearance of a late echo of the old 
dialogue (c/. J. Takakusu in JRAS 1896 , pp. 1-21 and Ed. Chavannes , Cinq cents contes du 
Tripitaka Chinois III, 120 ff., No. 418). L. A. Waddell (in JRAS 1897, p. 227 ff.) on the 
strengthof very doubtful Tibetan data, has attempted to show that this Chinese Avad&na 
is nearer to the original work, and that originally not Milinda, but a king Nanda of 
Magadha, was the hero of the book. * ■ Nanda/ 5 however, is undoubtedly only a sanskri- 
tised form of the Greek Menandros, Cf. Pelliot, l. c., p. 380 f. Rhys Davids (ERE VIII, 
832) thinks it possible that the Indian work, which was translated into Ghinese, consisted 
of seven books, and that the concluding books were omitted by the Chinese translator, 
I regard this as most unlikely, 

*) Of. Garbe , l.c., p. 136 ff. E. Schrader (Introduction^ his translation, p. xxiii f.) 
assumes that there were seven different recensions or revisions of this work. In my 
opinion, gradual interpolations and additions should be assumed, rather than revisions. 

I do not see sufficient reasons for declaring the whole of Book III to be spurious, as do 
Garbe and Schrader, Senart (JA 1893, ser. 8, t. xix, p. 343) and Barth (CEuvres II, p. 17l) 
already declared the end of Book III (Trenckner’s ed., p. 89) to be the final portion of the 
original work. Similarly Pelliot , JA, s. II, t. IV, 1914, p. 418. 

3 ) The Pali work begins with a few introductory verses , and towards the end of the 
introduction, too, we find a few verses. Schrader (pp. xxvi, xxxii) regards these verses 
as the remnants of a Pali poem which originated in Ceylon. I think they are only Gathas 
of the kind which occur so frequently in the Suttas of the Tipitaka, and which were at all 
times popular in India for the embellishment of prose narratives. 
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the feints very first question, and Milinda exclaims : ft Empty, j 
all India. All India is but vain gossip ! There is no ascetic or Bi 
who is capable of disputing with me and solving my doubts 1 ” 
that time the very learned and wise Buddhist monk Nigasena was [ 
through villages and towns begging. He was famed far and wide f 
wisdom, and in debate nobody could rival him. He had just e 
Sagala and had settled down in a hermitage. The courtiers take the 
to him, and the personality of the sage at once makes a powerful i 
sion on the king . 1 5 

Neatly arising from this situation, the first dia 
immediately introduces us to one of the main proble 
Buddhism. King Milinda asks the sage his name. The 
says he is called Nagasena, but that is merely a name, 
is no ego, no person attached to it. This leads to a 
excellent dialogue between the sage and the king, and fi 
the king has to confess that there is no permanent ego, 2 ^ 

The Buddhist doctrine that there is no nermanent. iw 
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Buddhism. The first of these two questions forms the theme 
of the following conversation, 1 * which I quote here because 
it shows the ability of the author of this work in elucidating 
even the most difficult problems in an ingenious manner, and 
by means of excellent parables : 

The king said : “ Lord Nagasena, when a man is reborn, is he the 
same or is he another ? ” The Thera said : u He is neither the same nor 
is he another.” “ Give me a parable.” “ What do you think, great king, 
are you now as an adult the same as you were as a tender little boy, a little 
child lying flat on your back ? ” “ No, lord, that tender little boy, that 

little child lying flat on its back was another, and I as an adult am now 
another.” “ If that is so, great king, then you have no mother, no father, 
no teacher, you have never been instructed, never learned the command- 
ments, never gained wisdom. How then, great king, is the mother of the 
embryo in its four stages each time another, is the mother of the little 
child another, and the mother of the adult yet another ? Is it another who 
takes instruction, and another who has learned something ? Is it another 
who commits a crime, and another who is punished by having his 
hands and feet cut off?” “ No, lord, but what would you reply ? ” 
The Thera said : “ I myself, great king, was the tender little boy, 
the little child lying flat on its back, and I myself am now the 
adult. Through one and the same body all these are combined into one 
unity.” “Give me a parable.” “Great king, if a man lighted a lamp, 
would it burn all the night ? ” “ Yes, lord 5 it would.” “How now, great 

king, is the flame in the first watch of the night the same as the flame 
in the second watch of the night V ? “ No, lord.” “And is the flame in 

the second watch of the night the same as the flame in the last watch 
of the night T ’ “No, lord,” “How, great king, then was there one lamp 
in the first watch of the night, another lamp in the second watch of the 
night, and yet another lamp in the last watch of the night ? ” “ No, lord, 

the lamp burned the whole night by means of one and the same (com- 
busfcible) ” “ Exactly so, great king, the continuity of the phenomena 
comes about, it is another who arises, and another who passes away, but 


i ) Ed. Trenckner , p. 40; SBE, Vol. 35, p. 63 & Cf. OJdenberg , Buddha, p. 301 
Keith , Buddhist Philosophy, p. 169 f. . . , 

4 ) i.e., of the beings, which) however, are in reality only ever changing phenomena 
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at the same time there is something which unites them, and therefore a 
man enters into his last union with consciousness ‘1 neither as the 
same nor as another.” 

There is a whole series of parables to explain why, 
though there is no permanent ego, a man is yet responsible 
for his actions. The following parable is one of them : l 2) 

“ Suppose a man has stolen another man’s mangoes, the owner of 
the mango tree seizes him, takes him before the king, and says: ‘Your 
Majesty, this man has stolen my mangoes now, if the thief says : ‘ Your 
Majesty, I did not steal this man’s mangoes, the fruits which he planted, 
and those which I took away, were not the same fruits, I deserve no 
punishment, would this man be punished, great king ? ’ ‘Yes, lord, he 
would be punished.’ ‘And why so ? ’ ‘ Because, whatever the man may 

say, he would be punished on account of the last mango which undeniably 
would not be there, had it not been for the former one.” 

In Book II there is a superabundance of excellent 
parables of this kind. In the authentic part of Book III, 
too, there is many an apt simile. When, for instance, 
Nagasena, in reply to one of the king’s questions, says that 
the end of suffering is brought about not only through 
renunciation in this life, but that, in addition, efforts in 
former existences are also needful, he illustrates it by asking 
the king whether he would delay the digging of wells until 
he was thirsty, or instruct his men to plough, sow and 
reap, when he was hungry, or have ramparts dug, walls 
erected and fortresses built, when the enemy was already 
before the gates. 

These specimens will suffice to show the great value of 
the first and genuine part of the Milindapanha even as a 
literary production. It is indeed a masterpiece of ancient 
Indian prose. In Book II and the greater part of Book III, 


l ) 1 , 6 ., into his last rebirth, for it is the “consciousness ” (rififisna), by means of 
which a new individual is formed in the womb. See Olderiberg , Buddha, pp. 255 fi., 301 
Keith, Buddhist Philosophy, p. 78 f. 

*) M, Trenckner, p. 46 j SBE, Yol 35, p, 72. 
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only such questions are raised, as relate to the most important 
points of Buddhistic ethics and psychology, fundamental 
questions which are of interest to any layman. Book IV, 
on the other hand, contains a system of apologetics which 
could not possibly be of interest to any but thorough-going 
scholars of the canonical texts. The dilemmas which are 
discussed in this work, frequently turn to very petty sub- 
jects of dogmatics, but especially to the person of Buddha, e. g., 
what is the use of the veneration of relics, if the Buddha 
has passed away utterly ? How can the Buddha be omni- 
scient, when we are told that he pondered ? Why did 
Buddha receive Devadatta into the Order, even though he 
knew that this monk would cause a schism ? Etc. The 
reason for these dilemmas is the juxtaposition of contradic- 
tory texts. At the same time, every word of the canon, 
even the most casual remark in the profanest stories in the 
Jataka-Book, is regarded as a sacred word of Buddha, which 
must of necessity be true and good. If, in any of his former 
births, related in the Jatakas, the Bodhisatta had any faults 
or vices, the author of Book IV of the Milindapanha does 
his best to exonerate him. For, in his eyes, the Bodhisatta 
is entirely identical with the perfect Buddha. The authentic 
books do not bear the slightest trace of such a conception 
(neither does the. Tipitaka). The question as to whether the 
Buddha ever existed at all , 15 which had already been broach- 
ed in Book III, is again raised in Book V, and Nagasena 
answers it by saying that bis existence may be inferred from 
his teachings. This idea is worked out in a lengthy, very 
ornate and detailed parable making up the greater part of 
the book, in which Buddha, who has created his religion, is 
compared with a master-builder, who builds up a large city. 
Book VI presents a dilemma, which had already been 


*) Ed. Trenckner, pp. 70, 73; SEE, Vol. 35, pp. 109, 113. 
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brought up for discussion in Book IV, but had not found any 
very satisfactory solution ; »> it is this : If, as the scriptures 
say, even laymen can attain to the state of an Arhat, why 
should a man take upon himself the strict monastic vows ? 
The answer given here, is that laymen can attain to the state 
of an Arhat and Nirvana only because they have already 
fulfilled the strict vows in former births. These strict vows, 
the thirteen Dhutahgas, 2) are then described in detail, and 
their exceptional value explained. This is apparently the 
real purpose of Book VI. In all the books of the Milindapanha 
the questions raised are generally answered in parables. 
Book Til is entirely a book of parables ; there are no less 
than 67 parables S) illustrative of the qualities essential for 
the monk who desires to attain to the state of an Arhat. 
Many of these parables already appear in the Tipitaka. 

. In Books IV- VII we find, on the one hand, a liberal 
sprinkling of quotations from the canon, and on the other, 
frequent allusions to traditions divergent from those em- 
bodied in the canon, and most likely belonging to a later 
period, and especially allusions to legends which appear only 
in the commentaries, in the commentary on the Jataka and 
in those on the Vimanavatthu and Dhammapada. 4) These 
legends are permeated with a low conception of the doctrine 


A ) Ed. Trenckner , p. 242 ff, • SBE, Vol. 36, p. 66 ff. 

S) Th6y are Ver ' V ^antageous for a holy life, but are not compulsory for all monks 

They are discussed in Section If of Bnddhaghosa’s Visuddhi-Magga. The term Dhutanga 

(or Dhutanga) is not yet to be found in the Tipitaka, except in the ParivUra of later date 
(Vinayapitaka, ed. Oldenberg, Vol. V, p, 193, cf. p. 131). Of. Kern, Manual of Indian 
Buddhism, p. 75 i 

3 ) The book begins with a table of contents (matika) which gives an additional 38 
parables. The entire book was probably appended to the Milindapanha even later than 
the preceding books, and remained incomplete, 

‘) Of. E. W. Burlingame in HOS, Vol. 28, p. 60 ff. Burlingame is wrong in conclud- 
ing from these references that Books IV- VII of the Mil. “are as late as the beginni-g of 
the sixth century AD.” Not only is it not proved, bnt, in view of sundry deviations ft is 
unlikely, that the author of Books IV-VII of the Mil. derived his knowledge of the legends 
referred to, from these commentaries. Of. also Rhys Davids, SBE, Vol. 85, pp. xl ff. 
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of Karman, an exaggerated cult of the Buddha (Buddha- 
Bhakti) and a somewhat crude belief in miracles, which 
would seem to indicate a later period. 

A work which is probably as early as the earliest portions 
of the Milindapanha, and which also possibly dates far 
enough back to have been written in India, is the Netti- 
Pakara^a, also called Netti-Gandha, or simply Netti, “ The 
Book of Guidance ” (viz., to the True Religion ). 13 This is 
the earliest work which offers a connected treatment of the 
whole* of the teaching of Buddha ; it is possibly earlier than 
the last two books of the Abhidham mapitaka, 3) and is 
ascribed to no less a person than Mahakaecana, the disciple 
of Buddha, who, as far back as in the Maj j himanikay a, was 
proclaimed to be the best expounder of the word of Buddha . 33 
The same Mahakaecana is also said to have composed the 
Petakopadesa, “ Instruction of the students of the Pitakas,” 43 
a continuation of the Netti, and most likely not much later 
than this last-named work. A commentary on the Netti was 
written by Dhammapala (probably in the fifth century A.D.). 

By far the major portion of non-canonical Pali literature 
consists of commentaries. The monks in the monasteries of 
India and Ceylon, to whom we are indebted for the compara- 
tively faithful transmission of the canonical texts, did not rest 
content with the study and teaching of these texts, but from 
the very outset endeavoured to explain them too. In the 
Suttas we find the earliest beginnings of exegetieal activity, and 


2 96, 284 ff., 297 f. ; Vol. 36, pp 43 £?., 143 note, 304 note. The authentic parts of the Mil. 
contain only such quotations as could, for other reasons too, be regarded as belonging to 
the earl iest part of the Canon. The enumeration of the seven books of the Abhidham ma 
(I, 26) appears in the spurious part of the introduction, 

4 ) With Extracts from Dhammapala’s Commentary ed. by E. Hardy , PTS 1902. 
s ) C/. Mrs. Rhys Davids , JRAS 1925, p. Ill f. 

*) Majjh. 18 (I, 110 ff.), 133 (HI, 194 ff.), 138 (III, 223 ft). 

*) Not yet published, but see Rudolf Fuch's Specimen des Petakopadesa, Berlin, 
Biss., 1908. Cf. Shwe Zan Aung in JPTS 1910-1912, p. 120. 
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there are a few commentaries in the canon itself, 1 * Though 
we cannot believe the orthodox Buddhists of Ceylon, when 
they affirm that the Atthakathas, i.e., the “ explanations of the 
meaning ” or “ commentaries,” have been handed down 
since the first Council with the texts of the Tipitaka, were 
translated into Singhalese by Mahinda, written down under 
Vattagamani, and translated into Pali by Buddhaghosa (5th 
century A.D,), 2) yet we can have no doubt that the exege- 
tical and literary activity of the monks began in India imme- 
diately after the compilation of the texts, and, that Pali, the 
language of the canon, was used also for the early commen- 
taries. These ancient teachers are often cited in the commen- 
taries of the 5th century, as Porapa, “ the ancient ones.” 3) 
But when the Theravada school in India itself was more and 
more superseded by other Buddhist sects and schools, it was 
the monasteries of Ceylon, 4 * which became permanent centres 
for the study of the Theravada texts. Whatever Pali com- 
mentaries were available were translated into Singhalese. Only 
the verses, partly memorial verses and partly verses of narra- 
tive passages, were left unchanged in Pali. The monks of 


>) B. Ch. Law, Life and Work of Buddhaghosa, p. 53 ff. The Sutta-Vibhahga in 
itself is a kind of commentary on the Patimokkha. The Udana and the Sutfcanipata 
contain prose passages in the nature of commentaries. The Niddesa is an early 
commentary on parts of the Snttamp§fca. A commentary ascribed to Sariputta found 
its way into the Abhidhammapitaka as an appendix to the Dhamma-Safigani. 

2 ) Of, L. Comrilla Vijasinha and R. 0. Childers in JRAS 1871, p. 289 ft, Kern , 
Manual of Indian Buddhism, p. 8 f. ; Th. Fowlkes in Ind. Ant. 17, 1888, 123 f.; Dlpavaipsa 
20, 20f,j Mahavamsa 33, 100 ft. ; Geiger, Pali Literatur und Sprache, p* 17 (para. 18). 

s ) Sometimes as Porina-Katha or Porana-Atthakatha. Theras who compiled 
extracts from the Canon (thera dha mmasa mgShaka) were also counted among the Poranas. 
One and the same verse is ascribed in the Milindapanha (p. 369) to these Theras, and in 
the Yisuddhi-Magga (p. 270) to the “Porana/’ Of. Mrs. Bhys Davids , Yisuddhi-Magga 
Ed., Yol. II, p. 764 f. ; B. Ch. Law, Life and Work of Buddhaghosa, p. 64 E. 

4 ) Yarious monasteries had their own commentaries ; besides the Mula- or Maha- 
Atfchakatha of the “great monastery” (Mahavihara) of Anuradhapura, there was also one 
of the “northern monastery” (TJttaravihara) in the same city of Ceylon, as well as 
an Andha-AtthakathS in Kancipura in South India, and others. Cf> Mrs, Bhys Davids , 
Buddhist Manual of Psychological Ethics, 2nd Ed., p, xxviii. 
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Ceylon worked on independently in this direction, wrote 
Singhalese commentaries, tried their hand at Pali also, 
especially Pali verses, and attained to such a degree of per- 
fection in this, that in the 5th century it was already possible 
for Buddhaghosa to write in an elegant Pali style, and to set 
about translating or retranslating the Singhalese commentaries 
into the sacred Pali language. 

The exegetical and literary activity of the monks, 
however, extended to all the “ three gems Buddha, the 
religion (Dhamma) and the monastic community (Sangha). 
The Buddha legend was elaborated ; they were not content 
with the ballads and occasional narratives of the Tipitaka, but 
wished to have a complete account of the Master’s life. The 
religious texts were illustrated and explained in the same 
manner as was customary in India as far back as the time 
of the Brahmanas, not only grammatically and lexically, but 
also by means of narratives and legends. 1 ) As the 
Brahmans in their Yedic schools, so also the monks in their 
monasteries, were true Indians, in that they felt a keen delight 
in the telling of stories. The numerous narratives contained 
in the canon were not sufficient for them. They lengthened 
and completed, they added what they gathered from oral 
transmission, they inserted what was familiar to them from 
other branches of literature, re-modelling it in the spirit of 
Buddhism, and they certainly also composed much that was 
new in imitation of old models. They also collected the 
legends on the origin, and made records concerning the history 
of the monastic order, with the discipline of which they dealt 
in the commentaries on the Vinayapitaka, so that the Attha- 
kathas also contained the beginnings of a church history. 

As regards the Buddha legend, we have seen that there 
was no actual Buddha biography contained in the canon, but 


•') The AtthakathSs contain Jatakas and other narratives, in the same way as the 
AithavSda of the BisChmanas (c/. above Vol. I, p. 208) contains ItihSsas and Akhyanas, 
a a 
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only the beginnings of one. In the Vinayapifaka, in certain 
speeches of the Suttapitaka and in a few of the ancient ballads 
of the Suttanipata, we found on the one hand records, more 
or less reliable, of the actual life of the Master, and on the 
other, the earliest beginnings of a Buddha legend and a Buddha 
epic. In the Buddhavamsa we found a kind of previous 
history, and in Chapter 26 of it, the epitome of a biography, 
of the Buddha. The Carivapitaka and the Jataka, too, tell- 
ing of the former existences of the Buddha, contain, at least 
in the view of the orthodox Buddhist, contributions to the 
history of the life of Buddha. 15 As far as Pali literature is 
concerned, there is, however, no connected life story of the 
Buddha until we come to the Nidana-KathS, 2) the “ Narrative 
of the Beginnings,” 8) which precedes the Jatakattbavan- 
pana, the Jataka commentary, and forms a part of this great 
commentary work. 

This Nidana-Katha consists of three sections : 3. The 
story of the “beginnings in the remote past” (durenidana), 
from the existence of the later Buddha as Sumedha at the 
time of the Buddha Dlpahkara down to his re-birth in the 
heaven of the Tusita gods ; 2. The story of the “ beginnings 
in the not very remote past ” (avidurenidana), beginning with 
the descent of Buddha from the heaven of the Tusita gods, 
and ending with the attainment of Bodhi, i.e., enlightenment ; 
and 8. The story of the “ beginnings in the present ” (santi- 
kenidana), relating the events from the enlightenment of 


*) Of. Rhys Davids, Cambridge History, 1,196 £.; J. Dutoit , Das Leben des Buddha, 
Leipzig 1906 j E.H. Brewster , The Life of Gotama the Buddha. (Compiled exclusively 
from the Pali Canon.) With an Introductory Note by 0. A. F, Rhys Davids , London 1926. 

2 ) The text is to be found in FausbSH’s edition of the Jataka, Vol. I, pp. 1-94, 
translated by T. W. Rhys Davids, Buddhist Birth Stories, pp. 1-133 ; a free rendering of the 
contents of the Nidfina-Kathft in Kern , Der Buddhismus I., pp, 24-140, a translation of the 
dorenidSna and avidurenidana in Warren, Buddhism in Translations, pp. 5-83. Two 
shorter passages, translated by J. Dutoit , Leben des Buddha, pp, 5 ft., 18 ft. 

a ) »♦£., of the beginnings of Buddha’s career. Nidana means “ cause,*’ u original 
hence also “ beginning.” 
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Buddha dovm to the story of the magnificent donation of the 
merchant Anathapindika. 

The first section is directly connected with the Buddha- 
vamsa and the Oariyapitaka, and is, in the main, a mere 
commentary on an extract from these two texts. Only the 
narrative of Sumedha, out of Chapter II of the Buddhavamsa, 
is completely included. We have seen how, countless seons 
before, the future Buddha, as Sumedha, pays homage to the 
Buddha of that time, namely Dlpahkara, and resolves to attain 
to the ten “ perfections,” in order to become worthy of 
Buddhahood. 1> After he had formed this resolve, he strove 
again and again in countless re-births for the fulfilment of 
these highest “ perfections ” — they are described in the Cariya- 
pitaka, which the author of the Nidana-Katha here quotes, 2} 
until finally, in his existence as Vessantara, by his boundless 
self-denying generosity, he has attained to the summit of 
perfection and is then re-born in the heaven of the Tusita gods. 

While in Section I the prose is continually interrupted 
by verses from the Buddhavamsa and the Oariyapitaka, the 
two next sections contain only a few occasional verse quota- 
tions. Section II commences with the “ Buddha uproar ” in 
heaven. The Tusita gods importune the Bodhisatta to be born 
again on earth for the salvation of the world, and, after due 
consideration, he decides to do so. Then follow the familiar 
legends of the conception of the Bodhisatta, who, as a white 
elephant, appears to penetrate into the womb of the dreaming 
Queen Maya, of his miraculous birth in the LumbinI-grove, 5) 
of the welcoming of the newly-born child and the prophecy 
of the seer Asita about his future greatness, the miracles of 
his childhood and boyhood, the four encounters of the prince. 


1 ) . See above, p, 161. ' 

2 ) Though, as already observed above, on p. 164, in a version deviating from ours. 

ft ) In all this, the Nidana-Kath& has only slightly embellished the miracles told in 
iDSghanikaya, 14 and Majjhimanikaya, 123. The u white elephant,” it is true, does not 
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through which he becomes acquainted with age, disease, death 
and renunciation of the world, the night scene in the seraglio 
which matures his resolve to renounce the world, his flight 
from the palace, achieved with numerous miracles and the 
aid of the gods, and his adopting the life of a mendicant 
monk, of his great feats of asceticism, of the milky rice of 
Sujata, prepared with the aid of numerous miracles, from 
which the Bodhisatta, exhausted by his long fast, derives new 
strength, the meditation under the Bodhi tree, and the attacks 
of Mara, and finally the attainment of Bodhi, the highest 
knowledge, which is accompanied by numerous miraculous 
phenomena. 

In Section III, too, which deals mainly with the first 
conversions and is less suited to the introduction of miracle's, 
these latter are by no means absent. A week is spent by 
Buddha lost in meditation under the Bodhi tree, and the gods 
doubt whether he has really attained enlightenment. In 
order to dispel their doubts, he performs a few miracles, 
rises in the air, then stands beside his “ throne ” looking 
towards the East, and remains standing thus for a week, 
without blinking his eyes. Here the Nidana-Kat ha inserts the 
remark that on this spot the Animisacetiya, i.e., the “ shrine 
of the non -blinking,” was later erected. Several other pass- 
ages, too, mention fanes which are to recall events in the life 
of the Buddha, and which probably actually existed. The 
conversion of the two merchants Tapussa and Bhallika who 
became lay-disciples is already related in the Vinayapitaka 
(Mahavagga I, 4). The Nidana-Katha adds, however, that 


as yet appear in the Pali Canon, though it is to be found on the rocks of Kalsi and Dhauli, 
which eon tain edicts of King Asoka, the one on the Kalsi rook bearing the inscription : 
gajatame, “ the best elephant.” A relief on the East gate of the stupa at SSnchi repre 
sents the conception of Buddha, showing how he penetrates into the womb of M&ya in the 
shape of an elephant, G{> E. BulUsch t The Inscriptions of Asoka, pp. xiii, 26 f., 27 note 
2, 50, 51 ; A. Foucher y The Beginnings of Buddhist Art, p. 92; Windisch, Buddhas Geburt, 
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these first lay-disciples received a few hairs from the Buddha, 
over which relics they erected a shrine. The visit of the 
Buddha to his native town of Kapilavatthu is recounted in 
great detail, and there is no lack of miracles. Much space 
is also occupied by the narrative of the great merchant 
Anathapindika, who presented the Jetavana-grove to the 
monastic order. With this narrative the Nidana-Katha breaks 
off, without its really being evident why the conclusion has 
been made at precisely this point. 

The occasional references to the Nidana-Katha, in the 
“ stories of the present ” (Paccuppanavatthu) prove that the 
Nidana-Katha does not precede the Jataka commentary by 
mere accident, but forms an essential part of it. However, 
as the author of the former work expressly says in one pass- j 
age, 1} that he deviates from the J atakatthakatha, and refers 
to the “other Attha-Kathas,” it follows that he did not 
merely translate the Singhalese commentary, but revised it 
freely with the aid of other commentaries. Unfortunately we ; 

have no clue for a definite determination of the date of the j 

Jataka commentary, and consequently, not of the Nidana-Katha 
either. One thing, however, is certain. The many points of 
agreement between the Buddha legend as it is related in the j 
Sanskrit sources, and the Nidana-Katha, prove that the last- 
mentioned work is based on the same Indian tradition as the 
former, and therefore probably also reaches back to comment- 
aries which were brought from India to Ceylon, and that at 
a time before the Mahayana literature was developed in India. i 

At all events the Nidana-Katha represents an earlier phase j 

in the development of the Buddha legend than the Lalita- 
vistara and similar Sanskrit works, even if the latter must be 
ascribed to an earlier time. 

In the Gandhavaxnsa, a “ History of the Books,” probably 


1 ) Jataka, Ed. Fausbdll, p, 82. 
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written in Burma In the 17th century, Buddhagkosa is said 
to be the author of the Jataka commentary. If this were 
correct, he would belong to the 5th century A.D. ; for, little 
as we know of this commentator, equally celebrated in Ceylon 
and Burma, 11 we may believe tradition as far as to assume 
that he lived in the reign of King Mahanama of Ceylon, It 
; is true that we find this report only in the continuation of the 
; Mahavamsa, which was not written until about the middle of 
the 13th century. It is, however, confirmed by the fact that 
I a work by Buddhaghosa was already translated into Chinese 
in 489 A.D.* 1 2 3 Out of all the legends that have been woven 
about this learned man, we might accept as an historical fact 
' that, during the reign of King Mahanama, he diligently 
I studied the texts of the Tipifcaka and the Singhalese Attha- 
! Kathas or “ commentaries ” in the “ great monastery ” 

• (Mahavihara) of Anuradhapura in Ceylon, where they were 
kept, aad that later, as the first-fruits of his studies, he wrote 
a systematic work on the Buddha doctrine, the Visuddhi- 
Magga, 31 and afterwards revised, in the Pali language, the 
commentaries on the chief texts of the Tipitaka. 41 It is 


1 ) Cf. Bimala Charan Law, The Life and Work of Buddhaghosa, Calcutta and 
Simla, 1923 (Calcutta Or. Series, No. 9, E. 3); Max Muller in SBE 10 (I), pp. xii.xxiv j 
Minayejj , Recherches, 189 ff. ; 'Ihos. Foulkes in Ind. Ant. 19, 1890, pp. 105-122 and T. W. 
Rhys Davids in ERE II, 885 ff. The “ biography ” written by the monk Makamahgala in 
Burma, perhaps in the 14th century (cf. Geiger , Pali Literafcur und Sprache, p. 31, para. 
40} and published by James Gray } Buddhaghosuppatti or the Historical Romance of the 
Rise and Career of Buddhaghosa, London, 1892, is purely legendary. 

2 ) This Chinese traaslitiou of the SamantapasadikS is the first work which has 
been proved to have been translated into Chinese from Pali Before this only Chinese 
translations from Sanskrit were knosvn (J. Takakusu in JRAS 1896, 415 ff.) 

3 ) There is a tradition that he wrote a work (which has not come down to us) 
Nanodaya (“the dawning of knowledge ”) and the Atthasalini in India, before departing 
for Ceylon. If there is anj truth in this tradition, this atthasalini could only have been 
the rough plan of his commentary on the Dhamma-Saaga^i ; for the Atthasalini, which has 
oome doivn to us, presupposes the Visuddhi-Maggi, which was written in Ceylon. Cf . Mrs 
Rhys Davids , Buddhist Manual of Psychological Ethics, 2nd ed., p. xxvii. 

*) He tells us himself (in the introduction to the Samantapa 3 adika) that he not 
only translated the commentaries of the Mahavihara from the Singhalese, but compared 
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credible, too, that, as the legend has it, he was descended 
from a Brahman family in the neighbourhood of Bodh-G-aya, 
became deeply learned in Brahmanical lore in early youtb, 
but, in consequence of a disputation, was converted to Bud- 
dhism by the monk Revata, and was stimulated by his teacher 
to go to Ceylon to study the Singhalese commentaries. 1 * He 
certainly wrote many of the works ascribed to him which 
made his name so great, that he was regarded as the commen- 
tator par excellence, and that commentaries were later ascribed 
to him which were the work of other authors, or whose authors 
were unknown. He himself, in introductory verses, mentions 
as his works the Visuddhi-Magga, the Samantapasadika 
(commentary on the Vinayapitaka), the Sumahgalavila3inl 
(commentary on the Dlghanikaya), the PapancasudanI 
(commentary on the Majjhimanikaya), the SaratthapakasinI 
(commentary on the Samyuttanikaya) and the Manoratha- 
Puranl (commentary on the Anguttaranikaya). In the 
Gandhavamsa there are also ascribed to him the commentaries 
Kankhavitaranl (on the Patimokkhas), Paramattha-Katha 
(on the seven books of the Abhidhammapitaka) and those on 
the Khuddaka-Patha, Suttanipata, Jataka and Apadana. 2 * 

There is scarcely any doubt that Buddhaghosa is also the 
author of the commentaries on the Abhidhammapitaka, or at 
least of the Atthasalinl (commentary on the Dhamma-Sangani), 


them witti the commentaries of other monasteries, abbreviated and freely revised them. 
Burlingame (JAGS 38, 1918, 267 f.) pronounces the tradition according to which the 
Attha-Kath&s were translated from Pali into Singhalese, and translated back again from 
Singhalese into Pali by Buddhaghosa and others, to be “ unreliable and misleading, ” because 
Buddhaghosa and the compiler of the commentary on the Dhammapada availed themselves 
of common PSli originals though independently of each other, and because both Dhamma- 
p&la and the compiler of the Jataka commentary copied from Buddhaghosa’s commen- 
taries, Nevertheless, it is possible, indeed probable, that the 6 fch century translators, 
though translating from the Singhalese, used available Pali texts as well (eg., of legends and 
tales). , ' 

l ) On Buddhaghosa’s date and life, see Appendix IV, 
a ) Gandhavaipsa, JPTS 1886, p. 69, 
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the Sammoka-vinodani (commentary on the Yibhanga) and 
the commentary on the Patthana-Pakarana, and most likely of 
the Kankhavitaranl and the Paramattha-J otika (commentaries 
on the K huddaka- Patha and the Suttanipata). 1) On the 
other hand, the commentaries on the Jataka and the Dbamma- 
pada are so very different in language and style from Buddba- 
ghosa’s commentaries, that he cannot possibly have written 
them. 2) As far as these two works are concerned, the desig- 
nation “ commentary ” is, as a matter of fact, just as unsuitable 
as the expression “ author.” For, in both works, the actual 
commentary, i.e., the grammatical and lexical explanation 
of the verses, occupies only a very small space, whilst narra- 
tives, or, to be more exact, sermons in the form of narratives, 3) 
constitute the major part. It will be more correct to speak 


*) The Khuddaka-Patha commentary has been proved to be the work of Buddha- 
ghosa, by Burlingame iu HOS, Yol. 28, p. 51f. An edition in Siamese characters of all the 
commentaries of Buddhaghosa (23 vols.) and of his Yisuddhi-Magga (3 vols.) issued by 

H. H. the Supreme Patriarch of Siam, Prince Vajiriyana , in 1920-1922, has been generously 
presented to scholars by H. R. H. the Prince of Chandaburi. The following commentaries 
have up to now (1927) been published by the PTS : Samanta-P&sadikS ed. by 3. Takahusu 
assisted by M. 'Hagai , I, 1924, II, 1927 ; Sumahgala- Yilasin i ed. by T. W. Rhys Davids and 

I. E. Carpenter , I, 1886 ; Papancasndani ed. by J. H. Woods and D. Kosambi , I, Suttas 
1-10, 1922 j Manoratha-PuranT, I, Eka-Nip&ta, ed. by Max Walleser , 1924 ; Paramattha- 
Jotika I, Khuddakapatha Commentary, ed. by Helmer Smith from a Collation by Mabel 
Runt , 1915; Paramattka-Jotika II, Suttanipata Commentary, ed. by Helmer Smithy 1916- 
1918; Atthasalini ed. by Ed. Muller , 1897 ; translated (“The Expositor ”) by Maung Tin , 
ed. and revised by Mrs, Rhys Davids , 1920-21 j Sammohavinodani, ed. by A, P. Buddhadatta 
Thera, 1923 ; Commentary to Patthanapakarana in the edition of the Tikapatthana by Mrs. 
Rhys Davids , 1921-1923 ; PuggalapafiSatti-Atthakatha ed. by Gr, Landsberg and Mrs. Rhys 
Davids in JPTS 1913-1914, p. 170 £E. ; Kathavatthuppakarana-AttbakathS ed. by J. P. 
Minayeff, in JPTS 1889 ; Yamakappakaranatthakatha ed. by Mrs. Rhys Davids in JPTS 
1910*1912, p. 51 Editions of Buddhaghosa’s commentaries have also been published, in 
Ceylon and in Burma. See Geiger, Pali Literatur uad Sprache, p. 19 f., para. 22. There 
is no mention in any Pali source, of Baddhaghosa’s having written a Sanskrit epic Padya- 
cudamani also (see below in the chapter on Buddhist Sanskrit literature). 

*) Of. Rhys Davids , Buddhist Birth Stories, p, Ixiii ; Burlingame in HOS, Yol 
28, pp. 49, 59 f.j Law , Life and Work of Buddhaghosa, p. ix f. 

3 ) Both in the Jataka commentary and the Dhammapada commentary, the stories 
are made to issue from Buddha’s own lips, as dhammadesana, i.e., “religious instructions” 
or “ sermons.” 
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of compilers or editors, who collected and edited these sermons 
or narratives. 

In fact the commentary on the Dhammapada 1} forms a 
valuable supplement to the commentary on the Jataka, and, 
like the latter, contains many an ancient, popular narrative 
theme, some of which are well known in universal literature, 
far beyond the borders of India. Thus we find here the 
story of a king of Benares who, like Harun al Rashid, 
wanders about the city at night, the tale of “ Doctor 
Know-all,” and so on. Here we also meet with the 
famous .story of Kisa-Gotami, the mother who strays about .in 
despair with her dead child in her arms, and comes to the 
Buddha who tells her that he can restore her child to life if she 
will bring him a mustard seed; but this mustard seed must 
come from a house in which nobody has ever died. In vain 
the mother searches from house to house, until finally it dawns ! 
upon her that the Master was only endeavouring to teach her 
the great truth of the universality of death, and, comforted, 
she becomes a member of the community of Buddha. The 
legend proves itself genuinely Indian, owing to the fact that it 
belongs to the type of “ consolatory stories ” so familiar to us. 

For this reason, when we meet with a similar anecdote in the ; 
Alexander-legend, in a few versions of Pseudo-Kallisthenes as • 
well as in Arabian, Jewish, Persian and Coptic narratives of 


x ) Edited by H. 0. Norman , 5 vols. (Yob V, Indexes by Lakshmapa Shastri Tailang), 
PTS 1906-1915, Translated (Buddhist Legends) by Eugene Watson Burlingame^ with 
important introduction, in HOS, Yols. 28-30, Cambridge, Mass., 1921. Extracts have been 
edited by V. Fausboll in his edition of the Dhammapada (Hauniae 1855). Selections of 
tales have been translated by Warren , Buddhism in Translations, pp. 221 ff., 264 ff., 380 
430 £f., 451 fb, into French by L, de ha Vallee Poussin and 0. de Blonay in RHB 26, 
1892, 180 if.,; 29, 1894, 195 £E., 329 ff.; from a Burmese version by T. Rogers , Buddhaghosa’s 
Parables, London 1870. Gf. Burlingame, Buddhagbosa’s Dhammapada Commentary, and 
the Titles of its three hundred and ten Stories, together with an Index thereto and an 
Analysis of Yaggas I-IY, in Proceedings of the American Academy of Arts and Sciences, 
Yol. 45, 1910, pp. 467-550. On the subject-matter and motifs of the stories, s. Burlingame 
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Alexanders it is more probable that the Buddhist legend in- 
fluenced the Greek legend ; and Rohde’s hypothesis of its 
having first originated on Greek soil, is less feasible . 11 On 
the other hand, when we read in the romance of Udena and 
Vasuladatta , 21 how King Pajjota, in order to entice Udena 
into an ambuscade and to get him into his power, had a 
wooden elephant made, in which he concealed sixty warriors, 
we see in this an echo of the legend of the Trojan horse, 
which penetrated to Indian shores. 

The plan of the work is as follows : To ever r verse or 
group of verses of the Dhammapada, it is recorded that the 
Master delivered “ this sermon ” (dhammadesana), by which 
is meant the verse or the group of verses together with the 
narrative belonging to it, at such and such a place 
and with reference to this or that person or persons or event. 
Hereupon follows the story, which ends with the verse or 
verses, which are then explained word for word. All this, 
story, verses and explanation of words, is made to issue from 
Buddha’s own lips. In the conclusion it is usually mentioned 
that after this sermon or these Gathas a person appearing in 
the story or “ many ” or “ a hundred thousand ” persons (or 
monks) set their feet on the path of holiness, or attained to a 
higher stage of holiness. Not infrequently regular Jatakas, 
too, are inserted or added, telling of the deeds or experiences in 
a former existence of the hero of the story. The stories them- 
selves are very varied. Side by side with very long stories or 
veritable novels, we find short, edifying legends, which are 


') The storj is told in connection with Dhammapada 114, Ed. Norman II, 272 ff.; 
translation Burlingame in HOS, Vol. 29, 257 ff. Cf. E. Rohde in Verhandlungen’der 30. 
Versammlang deutscher Philologen nnd Sohnlmiinner za Rostook 1875, p. 68 f , J. H. 
Thiessen, Die Legends von KisSgotaml, Breslau 1880, and above, Vol I 395 f 411 ff Vol 
II, p. 142. ■ ■’ ■’ 

*) Udenavatthu on Dhammapada 21-23, ed. Norman I, 161-231, transl. Burlingame 
in HOS, Vol. 28, 62 f., 247 ff. Of. A. Weber, Indische Streifen 1, 370 note, and III, 16, and 
Rhys Davids , Buddhist India, p, 4 ff. 


BUDDHIST LITERATURE J 95 

invented in a dull and insipid manner merely for the elucida- 
tion of a verse ; but on the other hand, there are also most 
interesting fairy tales and stories culled from popular litera- 
ture. The chief doctrine which the stories seek to impress is 
that of Karman. The story of the death of Moggallana is 
significant, and its interest is enhanced because, like many 
other narratives of the Dhammapada commentary, it indicates 
a very hostile attitude towards the “ naked ascetics,” viz., the 
Jain monks. 1 * " 

Opposition to the “ naked ascetics ” is also shown in the 
story of Visakha, 2 * which is interesting enough for several 
reasons ; though its moral aims at nothing more than to show 
that the rich and pious lay-adherent is blessed with tremend- 
ous wealth, only because in a former existence she had done 
great honour to the Buddha of that time, and that, in her new 
existence also, she is working out a good Karman by spending 
her wealth in magnificent donations to the Buddhist monastic 
order. Some of the stories are merely versions of such as 
already occur in books of the Tipitaka. Thus, for example, 
the story of the Arhat Godhika, 8 * who cuts his throat in order 
to enter Nirvana, whereupon Mara vainly searches for a trace 
of him, is only a slightly different form of the legend related 
in the SarnyuttanikayaY As in the Jataka book, in this 
collection, too, humour occasionally comes into its own ; evi- 
dence of this is the fable of the obstinate donkey, 5 * told in the 


*) On Dhammapada 137. Translated by Warren, l.c. 221 ff,, Ed. Norman, III, 05 
ft; transl, Burlingame , HOS 29, 304 fit. 

4 ) On Dhammapada 53, of. Warren , l.c*, 451 fit, Ed* Norman, I, 385 ff.; transl. 
Burlingame, HOS 29, 59 ft • 

s ) On Dhammapada 57, of. Warren, l,e., 380 f£., Ed. Norman, I, 431 ft.; transl* 
Burlingame, HOS 29, 90 £f* 

*) IV, 3, 3, transl. by Windisch, Mara und Buddha, p, 113 f£. 

"s) On Dhammapada 13 f M Ed. Norman I, p. 123 ft, transl. Burlingame, HOS 28, 

224 f * , v 
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form of a Jataka, the substance of which is here briefly 
stated: 

A merchant goes with a donkey from Benares to Taxila in order to 
sell pottery. While the man is selling his wares, the do nkey grazes out- 
side the city. He there converses with a she-ass who pities him greatly 
because he has to carry heavy loads so many miles, and because he has no- 
body to stroke his legs and back when he returns home. Through this talk 
the donkey becomes refractory and refuses to return to Benares. Even the 
threat of the whip avails nothing. At last the master perceives the she- 
ass, and guesses that she is the cause of the donkey’s obstinacy, and he 
determines to make him tractable by means of the “ eternal feminine.” He 
promises him a beautiful she-ass as his wife. Highly delighted the donkey 
now willingly trots home. But after a few days he reminds his master of 
his promise. The latter says : “ I will not break my promise, I will bring 
you a wife, but I can only give you food for yourself alone ; you yourself 
must know whether or not that will be sufficient for you when there are 
two of you; through your both living together children will also be born; 
you yourself must know whether or not this will be sufficient for you when 
there are so many of you.” No sooner had the master concluded his 
speech than the donkey lost all desire for a wife. 

Quite a number of stories in this commentary on the 
Dhammapada have their parallels in the commentaries of 
Buddhaghosa, and over 50 stories are common to the commen- 
taries on the Dhammapada and Jataka respectively. In some 
cases there is word for word identity, in others we find vary- 
ing versions of the Jataka tales. The commentaries of Dham- 
mapala have borrowed about 25 stories from the commentary 
on the Dhammapada. 13 There is, of course, always the possi- 
bility that all these commentaries did not copy from one 
another, but made use of common sources. Burlingame 
however, has succeeded in making it appear fairly likely that 
the Jataka commentary is later than the commentaries of 
Buddhaghosa, the commentary on the Dhammapada is later 


) Burlingame, tfOS 28, 45. ff, 
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than that cn the Jataka, and that those of Dhammapiila 
are later still. Nevertheless it is probable that none of these 
commentaries was separated from the rest by any very consi- 
derable period of time. 1 * - ^ 

In the authentic commentaries of Buddhaghosa, too, 
similes and parables, and valuable traditions and tales, occur 
frequently, as for instance in the Atthasalinl, 2 * 4 * the Papancasu- 
danl, 3) S umangal vilasi nl, 4) and especially in the Manoratha- 
Purapl. In the commentary on the Brahma jala-Sutta, 
Buddhaghosa gives us a remarkable account of the daily life 
of the Buddha. Here, on the one hand, the Buddha already 
appears as a kind of demi-god, in the same way as in the ! 
Mabayana Sutras ; when he goes out begging for alms, soft 
winds clean the ground before him, clouds lay the dust with a j 
light shower of rain, and then spread themselves above him 
like a canopy, rough places become even, and lotus flowers I 
spring forth under his footsteps, rays of six different colours ' 
shine from his body, and so on ; but on the other hand he 
leads the true life of a mendicant monk. B> Stories of Jivaka, 
the doctor, are interwoven with the commentary on the 
Samannaphala-Sutta (I, pp. 132 ff.). And in the commentary 
on the Ambattha-Sutta (I, pp. 259 ff.) there is the legend of 


1 ) Burlingame, l.c., p, 57 f., dates Buddhaghosa’s commentaries as 410-432, the 
Jataka commentary somewhat later, the Dhammapada commentary about 450 and Dham- 
mapala’s commentaries towards the close of the 5th century. If Buddhaghosa had not 
lived until the second half of the 5th century (s. Appendix IV), the other commentaries 
would have to be placed in the 6th century. 

2 ) Parables of the man who sleeps beneath a mango tree with his head covered 
up, of the blind and the lame man, and others in Atthasalini, ed. Muller, pp. 271 f., 279 ff., 
translation (“ The Expositor # ’), pp. 359, 367 ff,, 555. 

s ) Tales,, e.g,, I, pp. 201, 228, 230f, Three tales from the commentary on the 
XJpali-SuttaS(Majjhimanikaya 56) translated into Prench by L. Feer in RHR 13, 1886, p. 
77ff. and JA 1887, ser. 8, t. IX, p. 309 ff. 

4 ) 0/. the parables in the commentary to Blghanikaya 22 ,* s. Warren , Buddhism 
in Translations, p. 353 ff. 

°) Sumahgala-Y ilSsini I, p. 45 ff. j Warfn, Buddhism in Translations, p. 91 ff. 
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the origin of the Sakyas and Koliyas, so interesting from 
the point of view of social history. 

The princes of the race of Iksy&ku (Pali Gkkaka), who had built up 
Kapilavatthu, are so proud that they cannot find any princes worthy of 
marrying their sisters. For fear of degrading their race, they therefore 
appointed their eldest sister as mother, and co-habited with the other sis- 
ters. Then the eldest sister is smitten with leprosy, is taken into the 
forest, and placed in a deep pit. At the same time, Rama, a king of 
Benares, also becomes leprous, and goes ' into the forest after having left 
the kingdom to his eldest son. In the forest he cures himself by means of 
healing herbs, and then takes up his dwelling in a hollow tree. One day 
a tiger comes to the pit in which the princess lives. The latter screams in 
terror. King Rama hears it and proceeds to the pit. He wants to pull 
her out, but in spite of her misery, the princess is so proud that she 
only allows him to rescue her after he has explained that he, too, is of 
princely blood. Thereupon he cures her and makes her his wife. How- 
ever, he does not return to his country, but builds a city for himself in the 
forest. He begets many sons by the Sakya princess. When these sons 
had grown to manhood, their mother sent them to Kapilavatthu, so that 
they could there marry the daughters of their maternal uncles. They go 
there and kidnap the princesses. When the Sakyas hear that the kid- 
nappers of their daughters are relatives, they have no objection. This is 
how the race of the Koliyas originated. 1 ) 

Buddhaghosa’s commentary on the Angutta ranik&ya, 
the Manoratha- P u ratal, contains about a hundred stories . 25 
Among these we find, for example, thirteen extremely in- 
teresting legends from the lives of the Therls, the first female 
disciples of the Buddha, which are exceedingly valuable by 
way of supplements to the Therigathas , 85 The garland of 
legends which the Buddhist narrators have woven around 


x ) The same story is also related in the Paramattha-jotika, the commentary on 
the Suttanipata, {and from this text, published by Fausboll, it has been translated into 
German by A. Weber (Ind. Stud. V, 412-437 ; Ind, Streifen I, 233-244). 

3 ) Some of these have been translated by Burlingame, Buddhist Parables, Chap. 

ix, ' • ' ■ — v; A? 

8 ) Gf* Mabel Bode, Women Leaders of the Buddhist Reformation, in IRAS 1893, 
pp, 517-566. 
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their female saints, throws many side-lights on the actual 
life and feelings of those women who renounced the world in 
order to follow the Buddha. The section begins with the 
life-story, already told in the Yinayapitaka, of Mahapajapatl 
GotamI, the aunt and foster-mother of Buddha, who became 
the first nun. This story, which has all the appearance of an 
historical event is followed by the wonderful legend of Khema, 
the queen who is vain of her beauty, and, for a long time, 
turns a deaf ear to Buddha ; but one day, in her presence, 
Buddha conjures up the apparition of a divine woman of the. 
most entrancing beauty, who grows older and older before her 
eyes, until she stands there as a decrepit old woman, and 
finally sinks down dead ; then she is reminded of the destiny 
which awaits her also, and she begs the king to allow her to 
enter the community of nuns. Another, Uppalavanna, is so 
beautiful that the princes of the whole of India woo her, and 
her father is in a terrible dilemma, out of which his brave 
daughter helps him by becoming a nun. The legend of Kisa- ' 
Gotami and the mustard- seed also appears in this work. The 
most touching story is that of Pataeara, the gist of which is 
briefly given here : 

Pataeara is the daughter of a wealthy merchant in Savatthi. She 
falls in love with a workman who is employed in the house, and allows him 
to seduce her. After she has become pregnant, she desires to return to her 
parents. The man consents, but postpones the departure from day to day 
until, finally, she goes alone. He follows her and overtakes her just at the 
moment when, seized by the pains of travail in the middle of the street, she 
gives birth to a child. Then they return again. The same thing happens 
at the birth of the second child. While the woman is again delivered on 
the way, a great storm arises. Her husband makes her a shelter out of 
sticks, but while he is cutting the grass for making a thatch he is bitten 
by a snake, and dies. Sadly the mother goes on her way with her two 
children. She comes to a stream, which she cannot eross with both 
children. So she leaves the elder boy behind on the bank and carries the 
younger one across, lays him down and returns to the elder one. While 
she is ip the middle of the stream,, a hawk flies towards the younger child. 
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She raises her hands to scare the bird away. The elder boy sees this, and, 
thinking that his mother is beckoning him to come to her, he goes into 
the water, and is carried away by the current. Meanwhile the hawk has 
made off with the younger child. « Full of grief the woman continues 
her journey to Savatthi. Arriving there she hears that her parents house 
has been wrecked by a whirlwind and that her parents have perished. 
They are just being burnt on the pyre. Then the unhappy woman breaks 
into mourning and lamentation, tears her garments from her body, and 
strays about for days naked and mad. At last one day she comes across 
Buddha who is just preaching. And the Master lets his feeling of friendli- 
ness flow out over her, and says : “Sister, come again to your senses. Sis- 
ter, let your understanding return to you!” As soon as she hears the 
words of the Master, shame overcomes her. A man throws her a gar- 
ment, and she covers herself. A certain verse of Buddha's effects her com- 
plete conversion, and she later becomes one of the most respected nuns in 
the community. 2 } 

In some of these narratives we find fairy tale motifs 
which belong to the common stock of universal literature, 
whether they travelled forth from India or were received from 
foreign lands by the Indians themselves. Thus Uppalavanna, 
in a former existence (for Buddhist narratives never rest 
content with tracing the lives of their saints merely in their 
latest existence) was the maiden Padumavat!, born of a lotus 
blossom, under whose footsteps lotus blossoms spring forth. As 
the favoured wife of the king of Benares she excites the jealousy 
of the secondary wives ; while the king is away on an 
expedition of war, the other wives steal her newly-born chil- 
dren, in whose place they put a block of wood, besmeared with 
blood, by her side. The king, on his return home, is told that 
Padumavat! is a witch and has given birth to a block of wood. 
She is rejected, but soon the children, who had been put out in 


l ) On a similar episode in an old French poem of Guillaume d’Angleterre see S. 
Singer in ZVV 4, 1894, p. 73. Cf . W. Bousset and W. Meyer in NGGW 1916, 501 ff., 768 ff.j 

1917, BO ff„ 703 ££. . , . w 

a) Text ad. WalUser , I, p. 356 ff.; translation by Burlingame , Buddhist Parables, 
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wooden boxes, are fished up and the truth comes to light. 
Similar stories are found in the fairy tale literature of East 
and West . 15 In another part of the Manoratha-Purani we 
meet with the story of the merchant Ghosaka, being a version 
of the story already familiar to us from the Jaimini-Bharata, 
about the youth who was born under a lucky star, and the 
fatal letter which was exchanged by the maiden SJ Most of 
the stories are, however, merely edifying legends. One of 
them, for instance, tells of a merchant tempted by Mara, in the 
form of the Buddha, with a false doctrine ; but the merchant 
recognises him as Mara, for Buddha could not have taught 
such a thing .* 0 

In his commentaries Buddhaghosa makes frequent 
reference to his Visuddhi-Magga, and in the introductions to 
some of them ,* } he states expressly that he does not wish 
to repeat anything which has already been explained in that 
work. It would seem, therefore, that Buddhaghosa regarded 
the Visuddhi-Magga, s) or “ The Path to Complete Purifica- 
tion,” as a preparation for his eommentatorial labours. The 


*) The same tale also in the Theri-GathS commentary. Of. Ed. Muller in AR 3, 1900, 
217 ff. and S, Singer in Z W 4, 1894, 71 if. 

3 ) Translated by Burlingame , Buddhist Parables, p. 128 if. The story is also to be 
found in the Dhammapada commentary (ed, Norman, 1, 168 if, , Burlingame in HOB 28, 
252 ff.). Of. E. Hardy in JRAS 1898, 741 ff/; J. Schick, Das Gluckskind mit dem Todesbrief 
(Corpus Hamleticum I, 1), Berlin, 1912, pp. 15 ff., 45 ff., 66 ff. (Singhalese versions). See 
above, Vol, I, p. 585 (and Grierson in JRAS 1910, 292 ff.), In Katha-Sarit-Sagara, XX, 
194 ff., we find only the last motif, namely the motif of the fate intended for the persecuted 
youth befalling the persecutor himself. 

3 ) E. Hardy (in JRAS, 1902,951 ff.) compares with it a Christian legend, in which 
Satan assumes the form of Christ, in order to teach a false doctrine to a monk, and Garbe 
(Indien und das Christentum, p. Ill f.) holds that the Christian legend is Buddhist in 
Origin, However, the resemblance seems to me not very striking. 

*) To AtthasalinT, Papaficasudani, and Manoratha-Purani. 

5 ) Edited by C. A. P. Rhys Davids, 2 vols., PTS 1920*1921. A short table of con- 
tents by J. E. Carpenter in JPTS 1890, p. 14 ff., a detailed analysis and considerable 
extracts in English translation by H. C. Warren in JPTS 1891*1893, pp. 76-164, and “Bud- 
dhism in Translations,” pp. 285 ff., 291 ff., 315 ff., 376 ff., 384 ff. Bhikkhu Nyanatiloka has 
translated “ the Reflection on Death” from Chapter 8, into German in ZB VII, 1926, 
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author himself explains the title of the work, when he 
says : “Visuddhi here means the Nirvana which is wholly 
and thoroughly purified, and freed from dirt of every des- 
cription, and the path which leads to this purification is 
called Visuddhi-Magga.” He says that it is his intention 
to expound this “ Path to Complete Purification ” in accord- 
ance with the teachings of the Mahavihara, i.e., the traditions 
preserved in the “ great monastery ” of Anuradhapura. 
For the present, however, it is impossible for us to decide 
whether he had some definite work before him, which he 
merely revised, 1 * or whether we should give him credit for 
being the first to offer a systematic presentation of the entire 
doctrine of Buddha, on the basis of the interpretations and 
explanations which had been handed down in the Maha- 
vihara. Should the latter theory be correct, the clear and 
systematic arrangement and classification of the subject- 
matter according to the three points of view, morals (slla), 
meditation (samadhi) and wisdom (panna), would be his 
own work, whilst generally he was content to collect together 
with great diligence and industry, all that had accumulated 
during the course of the centuries, by way of explanation 
of the doctrine and legendary traditions. His style is clear 
and lucid, and, as in his commentaries, in the Yisuddhi- 
Magga, too, he frequently enlivens the dry elucidations by 


p. 75 if. Of- Law, Life and work of Buddhaghosa, p. 70 if. “ Bnddhaghosa’s monumental 
work, the Yisuddhimagga (‘ The Path of. Purity ’), is an anthological Atthakatha and forms 
an indispensable text book in Burma” (Shwe Zan Aung in JPTS 1910-1912, p. 121), 

i) If we are to believe tin Japanese scholar M. Nagai (JPTS 1917-1919, p, 69 if.) 
the Yisuddhi-Magga is not the work of Buddhaghosa, but merely the revised version of a 
work written by a Thera Upatissa in the first century A.D., entitled Vixnuttimagga, 41 The 
Path of Release, ” which was translated into Chinese between 505 and 520 A.D, by the Cam- 
bodian monk Sahghapala. Though very ingenious, the arguments of Nagai are not con- 
vincing. TJntil we are better acquainted with the Chinese translation of this work, I 
think it qnite possible that it is merely a Chinese version of Buddhaghosa’s work. Accord- 
ing to Nagai himself, the contents of the Chinese Yimuttimagga bear a general resemblance 
to the Yisuddhi-Magga, but are not free from Mahayana influence (1. c», p. 79). hike 
yisuddhi, the word Yimuttx also means “NirvSna.” 
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occasional parables and often by legends too. These last 
are not his own inventions, but he must have taken them 
from older sources. In style and contents, some of these 
legends are strongly reminiscent of the Tipitaka, and some do 
actually occur in canonical texts while most of the narratives, 
it is true, date from a later period, when Buddha worship was 
just as highly developed in the Hinayana as in the Mahayana. 
It is the spirit of the old Arhat ideal as it is illustrated, for 
instance, in the prose of the Udana, by many legends ; the 
same spirit is also found in narratives such as the legend of the 
Thera Maha-Tissa, who is reminded of the impurity of the 
human body by the sight of the teeth of a beautiful woman 
while laughing, and by this thought, attains to the highest 
stage of holiness, that of an Arhat ; :) or that of the monk 
who lived for sixty years in his hermitage without noticing 
that the walls were covered with paintings ; or of the monk 
who is so unworldly that for three months he goes daily 
begging for food and eating it in the house of his mother 
who is longing to see him but does not recognise him in his 
monk’s robe, without once saying : “lam your son and you 
are my mother.” 2) On the other hand, we find, especially 
in Part II, many legends which testify to a Buddha worship 
which recalls the Krsna-Bhakti. For example, a frog hears 
the voice of Buddha who is preaching on the bank of the 
river, listens, and being trodden on by a shepherd, is literally 
translated to a better world ; for he is immediately reborn 
as a god in a golden palace in the heaven of the thirty-three 
gods. 3) In this work we also find numerous miracle tales 
intended to show how saints attain to miraculous and magic 
powers by meditation. A monk rescues a snake which is 


‘) Edition Mrs. Rhys Davids, I, p. 20 f. ; Warren, Buddhism in Translations, 
p. 297 f. 

*) Ed. Mrs. Rhys Davids , I, 91 ££.; Warren, 1. c,, p. 434 ££. 

3 ) Ed. Mrs. Rhys Davids, I, 208 f.j Warren, 1. o., p, 301 t 
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fleeing from a bird ; he does this by quickly creating a hill, 
in which the snake disappears. The monk Bakkula is 
swallowed by a fish, but remains safe and sound, as he is 
destined to become an Arhat. Sanjlva was in the state of 
utter absorption, was taken for dead and laid on the pyre, 
but the flames could not burn him. The nun Uttara, absorbed 
in meditation, was not even injured by boiling oil. The 
snake Nandopananda had wound herself around the mount 
Meru and stretched her heads up to the second heaven, 
then the holy Moggallana came, transformed himself into 
a still larger snake, wound himself around Nandopananda 
and crushed her and the mount Meru into the bargain. 
Chapter 13 15 gives a long and circumstantial account of 
the ages of the world and the destruction and restoration of 
the worlds, reminiscent of the Puranas, fancies which would 
scarcely have come from Buddhaghosa’s brain, but are most 
likely faithful reproductions of earlier traditions. 

As far as the dogmatical and philosophical contents of 
the Visuddhi-Magga and the commentaries are concerned, 
it is surely an exaggeration to set Buddhaghosa up as a 
a philosopher who cut out new paths and made an original 
; contribution to Buddhistic philosophy. 23 He was a man of 
astonishing erudition and of most extensive reading, who 
to this day enjoys a well- merited reputation among the 
Buddhists of Ceylon, Burma and Siam, but it is going too 
far to call him “ a great teacher of mankind.” s) There is 
difference of opinion as to how far he is reliable in his 
commentaries as an expounder of the canonical texts. 
K. E. Neumann says on one occasion : “ The moment the 
Buddhist patres eccleske and doctores profundi try their 
hand at elucidating profound and obscure passages in the 


*) Ed. Mrs. Rhys Davids, II, 411 ff. ; Warren, 1. e., p. 315 ff. 
s ) B. Oh. Law,\. o., 135 ff. 
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canon, they simply talk moonshine.” 3) Nevertheless, I 
believe that the same thing is true of Buddhaghosa as is 
true of other Indian commentators. We cannot follow 
them blindly, and yet, on the other hand, we must admit 
that they do sometimes help us over difficulties and if we 
neglected them, we should be depriving ourselves of one of 
the means of explanation. 2) I agree with Mrs. Rhys Davids 
when she says : “ Buddhaghosa’s philology ds doubtless crude, 
and he is apt to leave eruces unexplained, concerning which 
an Occidental is most in the dark. Nevertheless, to me his 
work is not only highly suggestive, but also a mine of 
historic interest. To put it aside is to lose the historical 
perspective of the course of Buddhist philosophy.” 3) Even 
if Buddhaghosa had no original contribution to make, we 
should yet be indebted to him for his faithful preservation 
of ancient traditions. 

Not long after Buddhaghosa, Dhammapala wrote his 
commentary Paramattha-Dlpanl, “ Elucidation of the True 
Meaning,” on those texts of the Khuddakanikaya which 
Buddhaghosa had not explained : the Itivuttaka, TJdana, 
Cariyapitaka, Thera-Gatha, Vimana-Vatthu and Peta-Vatthu. 4) 
Padaratittha on the southern coast of India nearest to Ceylon, 
is mentioned as his native town, but in any case he must have 
studied at Anuradhapura too; for, like Buddhaghosa, he refers 
to the Attha-Kathas of the “ great monastery ” of Anuradha- 
pura. Moreover, both commentators have similar conceptions 


*) Redeti Gofcamo Buddko’s aus der mittleren Samnilung I, 1896* Preface. 

C/. what has been said above, Vol. I, p. 71, on Sayaija, 

*) A Buddhist Manual of Psychological Ethics, 2nd Ed., p. xxxi. 

*) This is the order in which they are enumerated in the Sasanavaipsa (ad. by 
M. Bode, PTS 1897), p. 33, where the commentary on the Netti is also ascribed to him. 
The following parts of the Paramattha-Dlpani have up to now been published by the FTS; 
The Commentaries on the Peta-Vatthu, ed. by E. Hardy , 1894; on the Vimana-Vatthu, ed. 
by E, Hardy, 1901 ; on the ThengathS, ed. by E. Muller, 1893 ; on the UdSna, by E. L, 
Woodward, 1926. 
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throughout, and follow the same method of explanation. For 
this reason it is impossible that any considerable period of 
time could have elapsed between these two. 1 * In the com- 
mentary on the Therl-Gathas we find a few legends about 
the Therls, which are also to be found in the Manoratha- 
Puraiil; portions of the Then- Apadana are included in this 
commentary, and it contains some traditions which are 
undoubtedly of great antiquity. The legend of Bhadda 
Kundalakesa, for instance, is reminiscent of conditions such as 
we imagine must have been prevalent at the time of the Buddha 
and his first disciples when the adherents of various sects 
travelled about from place to place, in order to challenge 
scholars and ascetics to philosophical contests : 

Bhadda is the daughter of the royal treasurer. One day she sees a 
robber who is being led to his death, and she falls in love with him. By 
means of bribery, the father succeeds in obtaining the robber’s release, and 
marrying him to his daughter. But the robber cares only for the girl’s 
Jewels. He takes her to a lonely spot in order to rob her. However, she 
perceives his intention, and, pretending to embrace him, she pushes him 
over a cliff. After this adventure, she does not want to return to her 
father’s house, but becomes a Jain ascetic. She is not satisfied with the 
doctrines of the Jains, and therefore goes to a place where some famous 
scholars are living, in order to dispute with them. As she does not find 
one who is her equal in a contest of speech, she wanders from place to place, 
and at the entrance to every village and town she sticks a branch of rose- 
apple in a sand-heap, saying to the village children : “ If anyone would 
like to enter into a debate with me, let him trample the branch down.” If 
anyone did so, the children were to report to her. If the branch was still 
standing upright after a week, she would pull it out, and go on her way. 


3 ) On DhammapSla, cf. T. W. Bhys Davids in EKE, Yob 4, p, 701 f.; Grandhavamsa 
in JPTS 1886, pp. 57, 60; Burlingame in HOS, Yol, 28, p. 56 f. ; Laio , Life and Werk of 
Bnddhaghosa, p. 101 £f, The Dhammapala who wrote commentaries on the Yisuddhi- 
Magga and on the Dlgha-, Majjhima-, and Samyuttanikayas (Sasanavamsa, p. 33) is pro- 
bably a different man. At all events the Dhammapala with whom we are concerned, is 
not the same as the Dharmapala, who lived in the monastery of NSlanda, and was the 
teacher of Hshan-Tsang ; s. Hardy in ZDMG 51, 1897, 105 ff. 
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In this way she came, among other cities, to Savatthi, where the great 
Sariputta enters into debate with her and converts her to Buddhism. The 
Buddha himself consecrates her as a nun. * ) 

Though some of these narratives are very beautiful, and 
though the commentary is most valuable by reason of its 
numerous quotations from the Apadanas, it cannot be denied 
that many of the stories are very stupid ; not infrequently they 
are only made up out of the verses, and sometimes they are so 
dull and insipid that, on one who has read the beautiful verses 
of the Therl-Gatha, they often have the effect of a cold shower. 

The commentaries on the Peta-Vatthu and the Vimana- 
Yatthu 1 2) follow a similar arrangement to that of the Jataka 
commentary and the commentary on the Dhammapada, 3) 
elucidating and enlarging on verses by circumstantial prose 
narratives. There are several valuable legends among them. 
We find a few interesting Consolatory Stories in the comment- 
ary on the Peta-Vatthu. 4) 5 In some cases the stories in the 
commentary on the Vimana-Vatthu are even of greater value 
than those in the Vimana-Vatthu itself. As regards Dhamma- 
pala as an exegetist, what has been said of Buddhaghosa 
might be applied to him also. 6) 

The monks in the monasteries of Ceylon were not, 
however, merely occupied with the collection of legends and 
the explanation and elucidation of the canonical texts. 
Prom the earliest times onwards, they made it their business 


1 ) Therl-G-atha Commentary, p. 107 ft. The same story also in Manoratha-Puranl, 

translated by Burlingame, Buddhist Parables, p, 151 ££. C/. Mrs. Rhys Davids, Psalms of 

the Sisters, p. 63 ££., where many other stories from the Theri-G&tha Commentary are also 
given, and Maria E. Lulins van Qoor, De buddhistische Non, p. 142 ff. 

2 ) Ed. by E. Hardy , London PTS 1894 and 1901. 

s ) The Dhammapada Commentary is quoted in the Vimana-Vatthu Commentary, 
p. 165, and must therefore be of earlier date. 

*) Legends from the Peta-Vatthu Commentary have been translated by B, Ch. Law, 
The Buddhist Conception of Spirits, 1923. For the Consolatory Stories {Lmo, 1. c., 29 ff.,- 
33, 64 flc.) cf, above, Vol. I, pp. 395 f. s 412 ff. 

5 ) Cf. Mrs. Rhys Davids, Psalms of the Sisters, p., xvi f. 
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also to record in the form of chronicles the chief events in 
the h - of the Buddhist monastic community. The account 
of the councils in the Culla-Vagga of the Yinayapitaka 
already betokens historical interest. The commentary on 
the Kathavatthu 0 contains an account of the sects and 
schools, which is of paramount importance for the history 
ol the schisms in the earliest Buddhist community. Moreover, 
the Singhalese Atthakathas, already mentioned several times, 
which were studied with much diligence by Buddhaghosa 
and were utilised by Dharnmapala too, contained sections on 
ecclesiastical history. These sections presumably formed the 
introductions to the Atthakathas, which deal with the Yinaya, 
Buddhaghosa followed them and drew upon them when he 
prefaced his Samanta-Pasadika, the commentary on the Yinaya- 
pitaka, by an historical introduction . 50 The same Atthakathas 
are also the sources from which the historical and epic Pali 
poems of Ceylon are derived ; for the Pali chronicles of Ceylon, 
the Dipavamsa and the Mahavamsa, 8) cannot be termed actual 
histories, but only “ historical poems.” 

As it has never been the Indian way to make a clearly 
defined distinction between myth, legend and history historio- 
graphy in India was never more than a branch of epic poetry. 
Thus the Buddhists regarded as history not only all the 
legends about the Buddhas of previous ages and the former 


x ) Buddhaghosa is not mentioned as the author, either at the beginning or in the 
colophons of the Commentary. At the beginning a long passage is cited word for word 
from the Dipavaipsa (ed. Oldenberg , p. 36). 

s ) Published by Oldenberg in his edition of the Vinayapitaka, Vol. Ill, 281 If. 

3 ) The Dipavaipsa, edited and translated by H. Oldenberg , London 1879. Maha- 
varpsa, edited and translated by G. Tumour , Ceylon 1837, Vol. I, containing the first 38 
chapters; Tumour’s translation is also prefixed to : The Mahavamsa, Part II, containing 
Chapters XXXIX to C, translated by L.C. Wijesimha, Colombo 1889; critical edition by 
W. Geiger, PTS 1908, translated by the same scholar, PTS, Transl. Ser,, 1912, Cj . H, 
Jacobi in GG-A 1880, 851 ££.; W. Geiger , Dipavaipsa und Mahavamsa und die geschichtliche 
Uberlieferung in Ceylon, Leipzig 1905, and ZD MG 63, 1909, 540 II. (as against R.O. Franke , 
in LZB 1906, Sp. 1272 if*; WZKM 21, 1907, 203 ff., 317 f£.). Cf . also Oldenberg , Aus deni 
alten Indien, Berlin 1910, 69 if. 
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births of Gotama Buddha in the Buddhavamsa,^ CariyS- 
pitaka and the Jataka-book, but the whole of the Buddha 
legend as well. Taking a pattern from these legendary 
compositions and following on from them, the monks of 
Ceylon told the story of the introduction of Buddhism on 
the island, in the historical sections of the Atthakathas. They 
concocted legends 2) which were to connect the Buddhist 
community of Ceylon not only with that of India, but with 
Buddha himself, edifying legends telling how the Exalted 
One visited the island which was, at that time, inhabited only 
by demons and snake deities, how he flew over to it, accom- 
panied by gods, in order to let the light of his doctrine shine 
forth, and to prepare for the subsequent greatness of the church 
of Ceylon. Pious legends of this nature led to mythical 
accounts of the first kings of Ceylon and also to semi-historical 
records of Asoka, Mahinda, the councils and the transmission 
of the sacred texts to the island. The nearer these records 
approach to the historical period, the more predominant do 
the real historical accounts become, though the legends are 
never altogether supplanted by history. Popular, secular 
narratives and anecdotes were also added to the ecclesiasti- 
cal traditions.* 0 Thus the historical sections of Atthakathas 
became, as it were, treasuries of ecclesiastical and secular 
traditions of all kinds, as well as of actual historical records. 


J ) 'I he title signifies “ history of the Buddhas ; ” for the Pali word Vaipsa (Sans- 
krit vainsa) means 4 ‘line of a pedigree, or genealogy,” hence also the “chronicle 1 ’ or the 
“history” of 'a race, dynasty, line of teachers and so on ; hence the meaning was extended 
to embrace any “history” going back to earliest beginnings, in such titles as Buddha vamsa, 
Dipavamsa, Mahavamsa, Thupavamsa, Datkavamsa, etc,, similarly in the Sanskrit titles 
Harivamsa, Raghuvamsa, etc. 

2 ) But only some legends are inventions of the Singhalese monks. To a great 
extent, the historical as well as the legendary traditions of the Atthakathas go back to 
Indian sources (s. above, p, 184). Sten Konow (in Pestgabe Garhe, p. 33 ff.) has shown 
this with regard to certain narratives (Dipavaipsa XV, MahSvaipsa XYII) which a priori 
would have been considered to be Singhalese in origin. 

®) The reason for it is the same as that for the admission of so many secular 
stories in the JAtakas and in the commentaries in general. See above, p, 125, , 

6>?7 
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Though these Atthakathas themselves have gone astray, their 
contents, as here described, may be deduced from the Plli 
chronicles and Pali commentaries which have come down to us. 

The first, though very imperfect, attempt to mould into 
an epic the traditions stored up in the Singhalese Atthakathas 
is the Dlpavamsa, the “ History of the Island.” The author, 
whose name has not come down, but who probably wrote his 
work between the beginning of the 4th and the first third of 
the 5th century A.D., 1 2 * still betrays much awkwardness in 
the handling of language and metre. The offences against 
the laws of grammar and versification are numerous. It is 
evident that it is still an unaccustomed thing for a Singhalese 
to write in Pali. He keeps slavishly to his models. He 
moulds his verses according to recollections of the Tipitaka, 
especially the Buddhavamsa, Cariyapitaka and Jataka. 2) 
His chief source of material was, however, the historical sec- 
tion of the Aithakatha 3) preserved in the “ great monastery ” 
of Anuradhapura, besides which he probably also used one 
or two other Atthakathas. This is most likely the reason 
why, not infrequently, the same subject is treated twice, or 
even thrice in different versions. Thus, for instance, imme- 
diately after a short, somewhat sketchy account of the three 
councils, follows a more complete, more finished account. 
These cannot possibly be cases of interpolation ; the author 
found various versions available, and as he considered them 


1 ) Oldenberg , Dlpavamsa, Introd., p. 8 £. 

2 ) This has been proved convincingly by Franke , WZKM 21, 1907, 203 ff„ though 
only as far as the form is concerned. The author could have taken only a very small 
portion of the subject-matter from the Tipiijaka, as the latter gives no information about 
Ceylon. Cf. Geiger, ZDMG- 63, 1909, 543, 

s ) This section of the Afcfchakatha, which was also a source of the Mahavamsa, is 
quoted in the commentary on the latter, as Slhalatthakatha-Mahavainsa, i,e., “ the great 
History (of the Island of Oeylen) belonging to the Singhalese Commentary,” and in the 
poem of the Mahllvarpsa itself, as ‘ s the (Mahavamsa) composed by the ancients,” 
According to Geiger , Dip, und Mah., p, 71, it was an independent chronicle j according to 
Oldenberg (Dipavarpsa, Introd,, p. 4) with whom I agree, it was an historical introduction 
to a theological commentary, 
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of equal value, he passed them on. A poet, of course, would 
not have done so ; but in other respects, too, the composition 
is as unsatisfactory as the language and metre. The narrator 
jumps straight from one subject to another without ado. 
Often gaps are left in the presentation. Some episodes are 
set out ballad-wise, whilst others are barely hinted at. In 
some cases, indeed, we find merely memorial verses in which 
a series of catch-words enumerates the chief points of a narra- 
tive or description. Obviously there were such verses in 
the Atthakathas, in which the setting forth of familiar scenes 
was left to the discretion of the reciters. Frequently also 
speeches follow upon speeches after the style of the primitive 
epic without any interceding narrative verses. 1) In some 
instances, as is so often the case in the ancient ballads, it can 
be seen from the context who the speaker is. But occasion- 
ally we have to assume that the reciter supplied the link 
between the speeches by means of prose narratives. In this, 
again, the author presumably only followed his models which 
were intended for recitation by monks at large assemblies. 2) 

While the Dlpavamsa was thus closely connected even 
in form with its sources, and is “only a feeble attempt at the 
composition of an epic, the Mahavamsa, probably the work 
of a poet Mahanama, who lived in the last quarter of the 
5th century A. D,, 3) is a perfeet epic. The poet wanted to 
create an ornate poem, a Kavya, and he expressly states 
this in his poem. The historical work which the ancients 
composed, 4) says he, is in some places too verbose, and in 


*■) Of, above, Vol. I, p, '324. ' 

s ) In two passages, IV. 47 and XII. 30-33, we also find the mixture of prose and 
verse as we must assume was to be found in the Atthakatha. 

3 ) This seems very probable, from the MahavamsatikS, see Geiger } Dip. und Mah, 
44 ff. G'L V. A. Smith in Ind. Ant. 31, 1902, 192 flc, 

*) It seems to me doubtful that this means the Dlpavamsa, as is assumed by 
Geiger (Mahavamsa, Transl., p. xi), It certainly gives a false idea of the epic Mahavamtsa, 
if we designate it as a “commentary” on the Dlpavamsa, as is done by Fleet (JRAS 1909, 
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others too brief, and also contains many repetitions. He has, 
he says, avoided these faults and endeavoured to present the 
material in question in an easily comprehensible manner, so 
that the feelings of joy or of emotion may be aroused at the 
proper places. Indeed, in the Mah&vamsa the language and 
metre are bandied with great dexterity. This is probably due 
not only to the talent of the poet, but also to the fact that 
the period between the origin of the Dlpavamsa and the 
Mahavamsa coincides with the period of Buddhaghosa’s 
literary activity, which made so lasting a mark on the Pali 
literature of Ceylon. Neither is it possible to find fault with 
the presentation. There are no disturbing gaps, nor repetitions 
here. Where the Dlpavamsa is too brief, Mahanama has ex- 
tended and completed, again in other cases be has treated 
the theme more briefly. The Mahavamsa is, as Geiger 1} says, 
“ a work of art, created by a man who well deserves to be 
called a poet, and who mastered the frequently crude material, 
if not with genius, yet with taste and skill.” 

On the other hand, the Dlpavamsa and Mahavamsa show 
great similarity with regard to the material and its arrange- 
ment, and even have a number' of verses in common. Both 
epics commence with the story of Gotama Buddha, tell of his 
three visits to the island of Ceylon, which was at that time 
inhabited only by demons, namely Raksasas, STaksas, Pisacas 
and snakes, and relate how the Exalted One surveyed the 
whole world with his ‘ Buddha-eye ” and caught sight of the 
beautiful island, how a terrible war broke 'out between the 
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snake princes Great-belly and Small-belly, which threatened 
to destroy the island, how the Buddha in his boundless good- 
ness felt pity, flew over to the island accompanied by gods, 
and let the light of his doctrine shine forth, whereupon hosts 
of snake demons and other demons were converted to the pure 
doctrine, 'then the genealogical tree of Gotama’s father 
Suddhodana is traced back to a mythical king of primeval times, 
and the history of Buddhism in India, especially the story of 
the councils, is related. The two epics dwell at some length 
on Asoka, the great patron of Buddhism. With the account 
of the third council and the sending of Mahinda to Ceylon, 
the scene of the narrative changes, and is henceforth trans- 
ferred entirely to Ceylon. Prom the union of an Indian 
princess with a lion, two children are produced, Sihabahu and 
Slvali. Yijaya, with whom the history of the kings of Ceylon 
begins, sprang from the marriage of this brother and sister. 
This wild prince is banished from his home, goes to sea with 
700 companions, lands in Ceylon after manifold adventures on 
the seas, and becomes king of the island. The story of Vijaya 
and his immediate successors is told much more briefly in the 
Dlpavamsa than in the Mahavamsa. Both works linger for 
some considerable time over King Devanampiyatissa, who 
ruled in Ceylon in the days of Asoka, in whose reign Mahinda 
came to Ceylon (flying through the air, as we should expect), 
established there the religion of Buddha and erected the first 



Buddhist sanctuaries. Sanghamitta, the sister of Mahinda, 
brings a branch of the Bodhi free, the transplanting of which 
in Ceylon is described with especial attention to detail. Then 
the history of the kings of Ceylon, among them in somewhat 
greater detail Yatfagamani, who had the Tipi(aka and its 
commentaries written down, is traced as far as Mahasena, with 
whose death (352 A.D. ?) 0 the narrative is cut short both in 


x ) This is the view of Geiger, The Mahavamsa, Transl., p, xxxviii. 302 A.D. used to be 
assumed as the year of the death of Mahasena, The chronology is by no means certain, -■ 


2l4 


INDIAN LITEBATUEE 


the Dipavamsa and the Mahavamsa ; for the authentic work 
of Mahanama ends with 37, 50. Everything which comes 
after that, is generally known in Ceylon as the Culavamsa, 1 * 
“ the little history,” and consists of a series of addenda serving 
as a continuation of the Mahavamsa and written by various 
authors. The first appendix is written by the Thera T)hamma- 
kitti, who lived during the reign of King Parakramabahu 
(1240-1275). 2) 

However, even though the subject-matter of the old 
Mahavamsa moves within the same limits as that of the Dipa- 
vamsa, Mahanama has nevertheless inserted a considerable 
amount of new material within these limits. Above all, he 
has taken the story of King Gamani the wicked (Dutthaga- 
mani), to whom only 13 verses are devoted in the Dipavamsa, 
and developed it into an independent heroic poem ( Geiger calls 
it the “ Dutthagamani epic”) in eleven cantos (22-32). In 
the first part he describes the warlike deeds of this mighty 
king, and not until the second part does he make him a hero 
of the faith, who atones for the streams of blood which he has 
caused to flow, by erecting sacred edifices, more especially the 
Mahathupa, “ the great Stupa,” about the construction of which 
miracles are related. Mahanama has also contrived to work 
into his composition a great number of fairy tale and romance 
motifs, some of which belong to universal literature. Whilst 
in the Dlpavainsa it is only mentioned that Yijaya and his 
companions were cast ashore in Ceylon, where they founded 


*) Culavamsa, being the more recent part of the Mahavaipsa, ecL by W. Geiger 
I, PTS 1925. Oulav. 37, 215 fE. deals with B nddhaghosa. Chapter 39 has been edited 
and translated by T. W. Rhys Davids (JRAS 1875, p. 191 201 ff. “The Reigns of 

K&syapa the Parricide and of Moggallana the First ”). In some MSS. the work consists 
of 90 chapters, and in others of 100 or 101. The title Culavamsa is nowhere to be found 
in the MSS. In 99, 76, the kings of Ceylon are divided into those of the “Great Dynasty ,r 
(mahavaipsa) and those of the “ Lesser Dynasty '* (culavamsa). 

a ) Of. M. de Z, Wiekremasinghe in JRAS 1896, 200 ff.; Geiger, Dip. und Mali,, p, 
19. The coincidence of both the Dlpavamsa and the ancient part of the Mahavamsa 
breaking off precisely at the death of MahSsena, can only be explained by the fact that the 
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cities and 1 established a kingdom, we are told in the Mahs- 
raipsa ( , £f.) the most marvellous adventures of Vijava 

and the ogress sorceress XuvapnS, which vividly recall the 
experiences of Dlysses with Circe. A very interesting legend 
is that of King EJara (21, 15 ft.) : 

This righteous prince had a bell fixed to his bed, and the rope of this 
bel hung m the open so that everybody who had suffered some wroncr 
could ring it. > hirst the rope is pulled by a cow, whose calf has been 
run over by the king’s son. The king has bis own son, his only son 

th ‘ ^ ° f ‘" e ^ the king, i .“I;”’ 

by a bud, whose young one has been killed by a snake anf i n. r t 
the snake killed. The bell rings for the third time; this's*, it * » ‘y 
woman who is pulling the rope. She has laid some riee out to dry and .« 
unseasonable shower of rain ha, spoilt it. The kino in H,;,I * 

meat for a sin which be h.s recently committed He do, P “ 
t -,„g, wherenpon Sakka orders the Lin-god £ 

once a week at a certain hour of the night . 2 > ain 

i, J* T 7 P rob ^ bly be assumed that MahSnama took all 
these materials which are missing in the Dipavamsa 

old Atthakathas, principal the SmSSihal^! 

vamsa, which was his chief source, even though he knew « a 

used the Dlpavamsa as well. The fact that both epics m 

based on the historical sections of the old Atthakathas, is a 


MahSvaipsa of the Atthakatha, the common source of both epics m. a- 
the destruction of the “Great Monastery” cf a P l discontinued aftor 

Mahasena, though Mahasena had the monastery rebuilt* cPm I-’ 1 ^ t0 ° k P,a ° 0 nnder 
«• 5 Geiger, Dip. nnd Mah., p. 71. ° U 37 , Dip. 22> 66 

3 ) When the emperor Charlemagne lived at ZunVh h* i* * 

with a bell attached to it, so that anyone who desired administration ot 
it whenever the emperor was seated at his midday meal.* 1 Grimm Dents Y T ° 0UM PU ” 
453. Here, as in the similar legend of the sage Theodosius fGesta n ^ U ’ N °‘ 
a snake which demands and obtains Justice JainT. toZ KT**"”.. 10 ? “ * 
glocke ” by IP. ftuchert in “Brahmanische Erzahlnngen *” E Huli 1 & DlG Leidm 

ff., who, amongst other things, has traced a Tamil version of this Itory and^V 913 ’ 629 
parallels given by Th. Zachariae. See also ^ 

_ ) Many other tales from the Mabavamsa, which are of importance from ■«. • 

of view of folk-lore, have been traced by Geiger. Dip. und Mali., pp. 23-28 Some of 
have interesting parallels, W bome of these 
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strong argument in favour of our crediting them with a cer- 
tain degree of reliability as historical sources. It is true, 
neither the Dipavamsa nor the Mahavamsa can be said to be 
a real work of history. Suffice it to point out 13 that neither 
of the two works even so much as mentions the name of 
Alexander the Great, that they have nothing but miracles to 
record of the great Asoka, and that, in their narrative, this 
mighty conqueror is far more of a spiritual than a temporal 
hero. Even Gamani the Wicked, whose popular cognomen 
shows clearly enough that he was essentially the very opposite 
of a pious model of virtue, is glorified in the Mahavamsa 
above all as a religious hero ! The purpose of both epics is 
primarily to serve for edification, and the Mahavamsa is at the 
same time intended to be a Kavya. Nevertheless, we should 
be doing these works an injustice if, as some critics have done, 
with expressions of indignation (which to me appear almost 
ridiculous ), we label their authors as deliberate forgers and 
liars. Their authors certainly were nothing of that kind. 
They relate things which they looked upon as veracious history, 
though we, it is true, are compelled to regard much of it as 
myth, legend and fiction. Now, as they did not intentionally 
give false reports, we may believe much of what they tell us 
about historical times, and periods not too far removed from 
their own life-time. For instance, they were the first to give 
us information about Candragupta, the grandfather of Asoka; 
and though this information does not tally exactly with 
the data of the Greeks, it is nevertheless in sufficient 
agreement with them to have made it possible by their aid 
to determine the year of Buddha’s death, which means that 
we have been able to ascertain the most important date 
in the history of Indian literature. Sylvain LSviP too, 


*) Of. Oldenberg, Aus dem alben Indien, 77 

s ) JA s^r, 9, t. XV, 1900, p, 429, and Journal des savants, 1905, p, 539. The 
theory of the reliability of the chronicles is also supported by Max Muller, SBE, Vo]. 10 (I), 
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by comparing the Chinese annals with the Singhalese 
chronicles, has found that beginning at least from the 4th 
century A.D., the latter are, as historical sources, “ solide, 
sinon impeccable.” 

There is also a greatly augmented recension of the 
Mahavamsa, in 5,791 verses as against the -,915 verses of our 
text ; and, though quite insignificant as a work of art, it is 
extremely instructive from the point of view of the history of 
literature, as showing how in India (for the Singhalese writers 
took their pattern from Indian models) epics were augmented 
by the insertion of more and more new themes.^ A work of 
greater importance is the Mahavamsa-Txka, written between 
1000 and 1250 A.D., being the commentary on the Maha- 
vamsa. This is not merely an exegetic and dogmatic com- 
mentary, but it also contains numerous myths, fairy tales and 
legends by way of a supplement to the contents of the epic. 
These are culled partly from monkish and partly from popular 
traditions. Tor instance, the particularly interesting legends 
of Candragupta and Cajaakya,® which the commentator, as 
he himself says, has taken in part from the Atthakatha of 
the “Northern Monastery,” are of the popular variety. 
Otherwise he has drawn chiefly on the Atthakatha of the 


pp, xiii-xxv; Rhys Davids , Buddhist India, p. 274 f , ; H. 0. Norman, JRAS 1908, 1 
In his researches on the history of the Canon, Oldenherg (see above, p. 1, note 1) has 
made many references to the data of Dip. and Mah. Fleet (JRAS 1909, pp, 987 and 1015) 
considers that the Dipavarnsa is based on local records of the time of Asoka, and that the 
last words of Duithagamani are actually preserved in Mahavamsa 32, A very low esti- 
mation of the historical reliability of the chronicles is held by Y. A. Smith (Ind. Ant. 32, 
1903, p. 365 £.) and R.O, Franks , JPTS 1908, p. 1. This scepticism has been refuted on 
excellent grounds by W. Geiger f (ZDMGr 63, 1909, p. 550; The Mahavaipsa, Transl., pp. 
XII ££., XT ff,, XX if.). Hultsssch (JRAS 1913, p. 517 if.) has succeeded in tracing syn- 
chronisms even between the later additions to the Mahavarpsa (for the period from the 
10th to the 12th century) and the inscriptions. 

l ) The enlarged Mahavamsa was discovered by E. Hardy (JPTS 1902-1903, p. 61 ' 
$.) in a Cambodian manuscript, and has been discussed by Geiger , Dip. und Mah., p. 28 ff. 

®) On this and other narratives see Geiger t Dip. und Mah., pp, 37-44, where ana, 
logies are indicated, especially the one presented by the legend of Cyrus. 
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“Great Monastery,” at the same time using Buddhaghosa’s 
commentaries Sumangala-Yilasinl and Samanta-Pasadika, and 
a great number of other 'works among which a Sahassavattha- 
tthakatha, “ Commentary of the Thousand Stories ” which is 
quoted several times, is especially worthy of notice. 15 

Also all the later works of ecclesiastical history of Ceylon 
are founded on the Atfhakathas. Buddhaghosa drew on them 
for the historical introduction, already mentioned, to his 
Samanta-Pasadika. 25 This introduction, and the Nidana- 
Katba and the Mahavamsa, are, in their turn, the foundation 
of the historical works, if we may call them so — for they 
contain more legendary lore than history — namely the Bodhi- 
vamsa, Dathavarnsa and Thupavamsa, which in later centuries 
were translated into Pali or remodelled after Singhalese models. 
The Mahabodhivamsa or Bodhivamsa, 85 “ the History of the 
Bodhi Tree,” is a prose work (only at the ends of the chapters 
and towards the end of the whole work do we find Gathas) 
which was written probably in the first half of the 11th 
century by a monk Upatissa. The Dathavarnsa, “ the History 
of (Buddha’s) Tooth,” 45 is an epic in five cantos, in partly 
Sanskritised Pali (with long compound words), written by the 
monk Dhammakitti at the beginning of the 13th century. 
The Thupavamsa, 55 “the History of the Topes,” is also a 
work of the 13th century. The work is available in both the 


*) Gf. Geiger,, Dip. und Mah,, p. 52 ff. 

2 ) See above, p. 208. 

3 ) Edited by 8. A. Strong, PTS 1891. Of. Geiger, Dip. mid Mah., p. 84 ft., Pali 
Literatim and Sprache, p. 25. 

*) Edited and translated by Goomara Svamy ; edited by Rhys Davids and R. 
Morris, JPTS 1884, p. 109 if. ; edited and translated by Bimalacharan Law, together with 
a Note on the Position of the DSthavaipsa in the History of Pali Literature by W. Stede, 
Lahore 1925 (PSS No. 7), Cf. J. Gerson da Gunha, Memoir on the History of the 
Tooth-relic of Ceylon, JBRAS XI, 1875, p. 115 if.. and Geiger, Dip. und Mah., p. 88 ft. 
The Dathadhatuvaipsa mentioned in the continuation of the Mahavamsa 37, 93, is 
probably (see Geiger, p. 19) the same work. 

5 ) Two editions have appeared in Colombo, cf. Geiger, Dip. und Mali., p. 92 ft. 
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Singhalese and Pali languages. Vleissara calls himself the 
author. All these works are made after one pattern ; they 
commence with the history of the former Buddha Dlpankara, 
then of Gotama Buddha, the three councils, and so on, until 
finally they relate the history of the sanctuaries of which they 
treat. Similar works were also written in Burma, such as the 
Ghakesadhatuvamsa, 1) “ the History of the Six Hair Belie 
Shrines.” Even so modern a work as the Sasanavamsa, “ the 
History of the Doctrine,” 2> which was written in B.urma 
in 1861, by the monk Pannasimi, follows the old pattern 
faithfully. Yet it is interesting to see from this work how 
Pali literature continues even down to our own times. The 
Sasanavamsa as well as the equally modern Gandhavamsa, “ the 
History of the Books,” 31 written in Burma by a certain 
Nandapafina, are of great value from the point of view of the 
history of Pali literature. The Gandhavamsa gives, in five 
chapters, a description of the canon according to the three 
Pitakas and nine Angas, the titles and sometimes the names of 
the authors of the later Pali works, a description of the birth- 
places of the writers, information about the causes which led 
to the writing of the books, and finally an account of the 
writing down of the canon. 

We need not devote much space to the rest of the later 
Pali literature of Ceylon and Burma. It is for the most part 
a learned, theological literature, closely connected with the 
canonical texts, though there is no lack of single poetical 


l ) Edited by Minay eff in JPTS 1885. The Si ma vi v5davinicchaya- Hatha, ed. by 
J* P. Minay eff, JPTS 1887, 17 ££., also contains ecclesiastical history. 

s ) Edited by Mabel H. Bode , PTS 1897. This work was the chief source for M. H. 
Bode , The Pali Literature of Burma, London 1909. Of. by the same author, A Burmese 
Historian of Buddhism,’* London 1898, and Geiger, Dip. und Mah„ p. 98 note. 

s ) Edited by Minay eff, Becherches, pp. 235 ££,, and again in JPTS 1886, pp. 54-80. 
An index to this by Mabel Bode, JPTS 1896, p. 53 If. According to M.H. Bode (Pali 
Literature of Burma, p, x) it is a work of the 17th century. The work is called Oulla- 
Gandhavamsa, “ Little History of the Books.” There might, therefore, be a Maha-Gandha- 
vaspsa also. 0/. 1. Hardy, 25DMG 51, 1897, p. 111. 
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works. From the time of Buddhaghosa down to the revival 
of Pali literature in the 12th century, we have in Ceylon 
scarcely more than a handful of names of authors and titles, 
while in Burma there is no Pali literature at all before the 
11th century. 

Buddhadatta is said to have been a contemporary of 
Buddhaghosa. It is claimed that he, too, was born in India 
and lived at various times both in Ceylon and at Kanclpura 
and other places in South India. It is, however, questionable 
whether the legends about the meeting of Buddhadatta and 
Buddhaghosa were not merely invented with a view to en- 
hancing the reputation of a much later writer. This later 
Buddhadatta is the author of a commentary on the Buddha- 
vamsa and of comprehensive works on the Abhidhamma and 
Vinaya : the Abhidhamma vatara, Ruparupavibh aga and the 
Yinaya-Vinicchaya. 1) 

The poem Anagatavamsa, 2) “ the History of the Future 
One,” i.e., the future Buddha, is, as regards its contents, a 
sequel to the Buddhavamsa, the story of the past Buddhas, and 
perhaps belongs to an earlier period. The earliest description 
of the paradise of the future Buddha Metteyya, where human 
beings will attain to the mature age of 80,000 years, and 
where the maidens will be marriageable at the age of 500, 
when India will be teeming with human beings, like a poul- 
try-yard swarming with fowls, etc., is already to be found in 
the Dighanikaya (No. 26). The Anagatavamsa gives a more 
detailed treatment of this Metteyya and his contemporary, 
the Cakravartin world-ruler Sahkha, in the form of a 


1 ) Buddhadatta 3 4 s Manuals or Summaries of Abhidhamma, AbhidhammSvatSra and 

Euparupavibhaga, ed. by A. i\ Buddhadatta , PTS 1915. Gf . Geiger , Pali Literatur uad 

Spraohe, p. 22, para. 25 ; B. Oh. Law , Life and Work of Buddhaghosa, p. 96 There is, 
of course, the possibility that there was more than one Buddhadatta. 

4 ) by eT. Minay eff in J PTS 1886, p, 83 £h, and by E. LeUmann, Maitreya- 
Samifci, das Zukunftsideal der Buddhisten, Strassburg 1919, p. 177 ff. (with explanatory 
.notes). 1 * ' 
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prophecy which is made to issue torn the lips Gotama 

A short summary of the rules of the VinavaM, t 
contained in the Sikkhfc, the Khudda-Sikkha by Dhammasir 
and the Mula -Slkkha by MahisimiJ whichf accord“To 
Burmese histonoai works, are said to have been writte°n L 
° A. D„ but are in all probability much more recent" 
These compent ia, together with the so-called Dyema“i 
(eons, stag of Bhikkhu- and Bhikkhum-Patimokkha) and ^ 
Kankhavitaraui, are Burma regarded as sufficient for those 
who have no time i to learn the entire Yinayapitaka" The 
Sarasa^gaha by S.ddhattha ,*> a pupil of Buddhappiya Z 
the Dhammasamgaha (or Saddhammasamgaha) by Dhamm. 
kifcti, e) which probably belong to the end of the 13th and the 
begmnmg of he Hth century" are compendia which deal 
with the doctrine. The chief home of the study of the 


l ) According to the Gandhavamsa (JPTS 1886 do ftt v 

of the work, and Upatissa the author of an Atthakatha on it.’ NowZh^ ““T 
Upatissa are names of Theras and writers of various periods Of n „-' , P& ^ 

29. Visuddhi-Magga, p. 434, and Attha-SalinT, p. 415, as well asAnaitai " P ' ’ ^ 

• of the future Metteyya, that the name of his mother is BrahmavatT fnd TH’ Z ^ ** 
Subrahma. It is not evident to me, however, that Buddhaghosa quotes from the A T 
vaipsa, as is assumed by Mr. Rhys Davids (Visuddhi-Magga Ed., pp Z 764) 7 

we are not m a position to prove that the Anagatavanrsa is earlier than Buddlf l' T 

a matter of fact, there is also a recension of the Anagatavamsa, which is written^ n 
mxxed prose and verse style, and yet another Anagatavamsa which diverges from „ a 
and tells the story of the ten future Buddhas. (Minaveff .TPTq issr & Work > 

*) Ed. by Ed. Muller in JPTS 1883 p 86 l A, T f j ^ 33 *’ 39 ^ 

itself, Dhammasiri from Ceylon is mended as th'e athW ^ ££ 

1886, p. 61. • wandliavamsa in JPTS 

3 ) Rhys Davids (JPTS 1883, p. xiii f.) considered them f™ h i- 
ghosa ; Ed. Muller ascribes them to the 6th or 7th century Geler'lZi vT 
Spraehe, p. 24, para. 27) thinks that, judged by their langu^ thly ciuld * 
been written prior to the 11th century. 8 y could scarcely have 

*) Bode, l.c.,5f. 

«) Des Sarasamgaha erstes Kapitel, Text nnd Obersefeung von E jr „ 

Leipzig 1891. s on K * E • Neumann, 

*) Ed, by 3ST. Saddhdnanda in JPTS 1890. 

7 ) 0/. Geiger, l.c,, p. 30, 
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Abhidhamma is Burma. There, too, the most important 
manual of Buddhist psychology and ethic.^ the Abhidham- 
mattha-Samgaha, was written by the monk Anuruddha 
(probably in the 12th century). 15 Even at the present day this 
manual is still held in the highest possible esteem in Ceylon as 
well as in Burma, and has been more frequently com- 
mentated and translated in Burma than any other text of the 
Abhidhamma. Anuruddha is also the author of the 
Namarupaparieeheda, a philosophical poem of 1,855 verses. 2 ) 

From among the learned works giving a poetical presenta- 
tion of one or more points of the Buddhist doctrinal system, 
we call attention to the following. The Pahcagati-Dlpana, 
the “ Illumination of the Five Paths,” i) * 3) — is a poem of 111 
verses. It describes the great and small hells and the other 
worlds, and enumerates the actions by which human beings 
are reborn in one of the five conditions of life, namely as 
creatures of hell, as animals, spirits, human beings or gods. 
The same subject is treated in the Lokadipasara, which was 
written in the 14th century by Medhamkara in Burma. 45 In 
the 14th century one Dhammakitti wrote the Paraml-Maha- 
sataka, a Pali poem on the ten Paramitas. 55 The Saddham- 
mopayana, £t Ways and Means of the Good Religion, 35 
deals, in 629 verses, with the fundamental doctrines of the 
Buddhist religion in general, and the ethical doctrines in 


i) The text was published by T, W. Rhys Davids in JPTS 1884, A translation 
appeared under the title: Compendium of philosophy, being a Translation of the Abhidhatn- 
mattha-Sangaha with Introductory Essay and Notes by Shwe Zan Aung, revised and 
edited by Mrs, Rhys Davids , PTS 1910. Transl. ser. CfSBode,h c., p. 61 f. German 
translation by E, L, Hoffmann in ZB 7, 1926, .175 f£., 316 f£. 

a ) Ed. by A. P. Ruddhadatta in JPTS 1913-1914, pp. 1-114. 

3 ) Ed. by in JPTS 1884, and translated by the same into French in AMG., 
t. Y, 1883, 514 ft. 

*) Bode , l.c., 35 f. 

s) There were no less than 5 Theras by the name of Dhammakitti, who lived in the 
13th and 14th centuries. Gf. M. de Z. Wickremasinghe in JBAS 1896, 200 ff. 

«) Ed, by B. Morris in JPTS 1887, 35-98. 


BUDDHIST LITERATURE 


223 


particular. The Pajja-Madhu, “the Verse Honey,” J) is a 
short poem in praise of the Buddha, composed by Buddhap- 
piya in the 13th century. In 104 elaborate stanzas in partly 
Sanskritised Pali, the glory of the Buddha is described and his 
wisdom praised. Telakataha-Gatha, “the Verses of the 
Cauldron of Oil,” 2 } is the title of another ornate poem on the 
good religion of the Buddha. The poet is supposed to have 
been a monk who, though innocent, was suspected by King 
Tissa of Kalyani of carrying on an intrigue with his wife, and 
was condemned to be thrown into a cauldron of boiling oil. 
This was done, but the monk arose from the cauldron, and 
sang the 100 verses . Before he died, he recollected his former 
existence in which he was a cowherd and had thrown a fly 
into a pot of boiling milk. In the poem, the “ hundred 
verses ” are found only 98 stanzas in elegant Sanskritised 
Pali, in which, however, no reference to the legend is 
contained. King Tissa of Kalyani reigned in the 3rd century 
B.C., but, according to the evidence afforded by the language, 
the poem could hardly be earlier than the 12th century A. D, 8) 
The Jinalamkara by Buddharakkhita, 4) a poem of 250 
stanzas, in which the Buddha legend is treated in the most 
bombastic Kavya style, and which was written in the year 1156 
A.D., is a regular specimen of ornate poetry. We find verses 
which can be read backwards as well as forwards, a stanza in 



*) Ed. by E, R. Gooneratne in JPTS 1887, 1 The poet is also the compiler of the 
Pali grammar Rupasiddhi. 

2 ) Ed. by E. R. Gooneratne in JPTS 1884, 49 ff. 

3 ) The legend is related briefly in the Mahavamsa, 22, 13 if., and in greater detail 
in the RasavahinT. 

4 ) Edited with Introd., Notes and Translation by James Gray , London 1894. 
According to the Gandhavamsa (JPTS 1886, pp. 69, 72, of. 65, 75) a Jinalamkara was 
written by Baddhadatta and commented on by Buddharakkhita, A work like the Jinalaig" 
kara with which we are concerned, could not have possibly been written by a contemporary 
of Buddhaghosa (see above p. 220 on Buddhadatta). The date <f 1,700 years after the 
death of Buddha ” figures in the concluding verses of the poem, where Buddharakkhita 
refers to himself as the author. Gf. Geiger, l.c,, p. 28, 
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which no consonant except “ n ” occurs, and other similar 
tricks. Mahayanist doctrines are frequently found in the poem 
and it is full of Purana-like exaggerations. 

The Jinacarita ^ by the poet Vanaratana Medhamkara, s) 
who lived in the reign of Bhuvanaka Bahu I (1277-1288 
A.D.), is a very mediocre poem on the life of the Buddha, in 
simple and natural, but not particularly beautiful, language. 
It looks almost like a somewhat clumsy versification of the 
Nidana-Katha. The Malalamkara-Yatthu, a Buddha biogra- ' 
phy written at an even later time (1773), has only become 
k n own through the English translation s) of a Burmese tran- 
slation from the Pali. 

Narrative works, too, have been written in Pali down to 
the most recent times. The most important of these works is 
the Rasavahinl, 1 * * 4) 5 a collection of 103 narratives, of which the 
first 40 are set in India and the remaining 63 in Ceylon. The 
work was originally written in the Singhalese language, was 
later translated into Pali by a monk Ratfhapala, and still later 
(in the 13th century) corrected by the Thera Vedeha. s) In 
spite of this “ correction,” it is still written in bad Pali, and 
in an extremely careless style. The Rasavahinl is really a 
collection of sermons in the guise of edifying legends told in 


1 ) Edited and translated by W. H. D. Rouse (JPTS 1904-5, p. 1 ft), and by Oh, 
Duroiselle, Rangoon 1906. 

*) According to Saddhamma-Samgaha IX, 22 ( JPTS 1890, p. 68) and Gandhavamsa 
(JPTS 1886, pp. 62, 72). 

*) By Bishop P. Bigandet , Life or Legend of Gaudama the Buddha of the Burmese, 
Rangoon 1858, 3rd ed., London 1880, Gf, Rhys Davids. SBE, Yol. 11, p. xxxii. 

4 ) Selected stories have been edited and translated into German by F. Spiegel , 
Anecdota Palica, Leipzig 1845 ; Stan Konow in ZDMG 43, 1889, 297 ft; the second decade 
by Magdalene and W. Geiger in SBayA 1918, into Danish by D. Andersen , openhagen 
1891 j into Italian by P. E. Pavolini in GSAI 8, 1894, p. 179 iff., 10, 1896, p. 175 ft; into 
English (legends of Asoka) by Lalcshmana $astri (with a “ Prefatory Note ” by H. 0. 
Norman) in JASB 1910, p. 57 ft Of. Gooneratne in PTS 1884, p. 50 f.; Pavolini in GSAI 
11, 1897, p. 35 ft 

5 ) He is also the author of the Samanta-Kutavannana, a description of the Adam's 
Peak, published in Journal of the Buddhist Text Society, May 1893, 
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the favourite mixture of prose and verse. Each tale or sermon 
ends with an exhortation, e.g., “ O friends, never tire of doings 
good;” or, “Even a cruel tiger, feeding on the flesh of others, 
was wise, and he was admitted into heaven by reason of his 
compassion. Therefore be ever merciful towards men; for 
this will bring you blessings and happiness in the forms of 
existence.” (II, 5). The Buddha- worship in some of the 
legends differs in no way from that of the Mahayana, nor 
from the Visnu-Bhakti of the Bhagavatas, e.g., in the story of 
the snake that is tamed by the one word “ Buddha.” Side by 
side with many somewhat naive legends, there are also in the 
collection a good number of stories of great merit, some of 
which are also interesting on account of their parallels in 
universal literature. Thus, here again, we find the universally 
known story of the grateful animals and the ungrateful 
human being, with which we already met in the Jataka. 
Some of the stories are borrowed from earlier works, such as 
Buddhaghosa’s commentaries, or the Mahavamsa. 

The Jataka book was the inexhaustible source from which 
Buddhist poets, writers and compilers drew again and again. 
Thus the poet Silavamsa of Ava, in the 15th century, wrote a 
poem Buddhalamkara, based on the Sumedha-Katha in the 
Nidana-Katha. About the same time the poet Ratjjhasara of 
Ava produced a few poetical versions of Jatakas. Tipitaka- 
lamkara, who was born in 1578 in Burma, wrote a poetical 
version of the Yessantara- Jataka when he was a fifteen-year 
old novice. 1 * Even the Rajadhiraja-VilasinI, a prose work 
written at the request of the Burmese king Bodopaya, who 
ascended the throne in 1782, takes the Jataka book as its 
chief source, though the author, in order to show his erudition, 
diligently used the entire literature from the Suttas down to 
the latest commentaries, as well as all sorts of learned Pali 
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and Sanskrit works on grammar, astronomy and other 
sciences . 15 

Buddhist Literature in Pure and Mixed Sanskrit 

Now, though the Pali literature of India, Ceylon and 
Burma, is an unusually rich and extensive literature, it must 
nevertheless be admitted that it does but represent the litera- 
ture of one Buddhist sect, namely that of the Theravadins. 
Other schools and sects used other Middle Indian dialects , 25 
and some of the most prominent schools produced works of 
literature written partly in Sanskrit and partly in a Middle 
Indian dialect assimilated to Sanskrit which, to use Senart's 
term, we may call “Mixed Sanskrit .” 85 Many large works 
of this literature have come down to us, but in some cases only 
fragments remain. In the North and North-West of India there 
were great centres of learning, such as the universities of 
Nalanda and Takkasila (Taxila) where for hundreds of years 
not only all branches of secular knowledge, especially medi- 
cine, but also the philosophical and theological literature of 
the Buddhists were cultivated with great zeal. Indian Pandits 
went thence to Tibet and China, learned Tibetan and Chinese, 
and translated Sanskrit works into these languages. Chinese 
pilgrims like Hsiian Tsang learned Sanskrit at Nalanda, and 


>) Bode, l.o., 78 £E. _ 

. a ) According to Yinxtadeva (8fch century A.D.) the Sarvastivadins used Sanskrit* 
the Mahasafighikas Prakrit, the Sammitiyas Apabhramsa and the Sthaviravadins ( ie 
Therav§dins) Paisacn Cf. Ryukan Xiwmra. A Historical Study of the Terms Hlnayana 
and Mahayana and the origin of Mahayana Buddhism, Calcutta, 1927, p. 7; R, Pischel in 
SB A 1904, p. 808. ... ' 

3 ) It was formerly generally called “Gatha dialect ” (see above, Yol. I. p 47 f. ), 
which is the more inapt, as it is widely used in inscriptions too. Cf. S. Lefmann in ZDMG 
29, 1875, 212 ff. j E. Benart , JA 1882, s. 7, t. XIX, 238 ft., 1886, s. 8^ t. VIII, p. 818 It. ; 
Kern, SBE 21, p. XIY if. ; Bilhler , Ep. Ind. I, 1892, 239, 377 ; II, 34 j Soevnle and Bhanda r» 
bar, Ind. Ant. 12, 1883, pp. '89 f., 2Gof„ 139 ff.j 17, 1888, p. 36 If . $ J* Wackemagel t 
Altindische Qrammatik'I, Gdttingen, 1896, p, XXXIX ff, 
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translated Buddhist texts into Chinese. 1 * Some of the Sans- 
krit works which were produced there, and the originals of 
which are lost, would not be known to us but for the Tibetan 
and Chinese texts. The finds of manuscripts in Central Asia, 
include fragments not only of Sanskrit texts, but also of 
translations of Indian works in Central Asiatic languages. 2 * 

By far the greater part of this literature written in pure 
and “ mixed ” Sanskrit, and which, for the sake of brevity 
we term “ Buddhist Sanskrit literature,” either belongs to the 
Mahayana or has at least come under its influence to a greater 
or lesser degree. 3 * 3?or this reason, it is essential to premise 
a few remarks as to the schism of Buddhism into its two 
great sections, Mahayana and Hlnayana, if we desire to attain 
to a true understanding of this literature. 


x ) cf. Phanindranath Bose, Indian Teachers of Buddhist Universities, Madras, 1923* 
The Indian Teachers in China, Madras, 1923 ; and Prabhatkumar Muhherjee, Indian Litera- 
ture Abroad, in Ind. Hist. Qu-, Vols. I-IIJL, 1925-1927. 

2 ) Thus fragments of Buddhist texts have been found in two languages hitherto 
unknown, which are now termed “Kuchean” and “ Khotanese ” after Kuchar and 
Khotan, the places in Eastern Turkestan where they were discovered, as the names 
“ Tokharian,” “ North Aryan,” ** East Indian ” and “ Sakian,” suggested by various scholars 
have not been generally accepted (Of. Sten Konow in Festschrift Windisch, p. 96 If.,,; 
Eoernle , Manuscript Remains, I, p. IX ff.), Fragments in V Kuchean ” have been pub- 
lished by S. Levi in JA 1911, s. 10, t. XVII, 138 ff., 431 ff. ; t. XIX, 1912, lOlff; JRAS 1913, 
109 ff. ; and in Hoernle, Manuscript Remains, I, pp. 357ff„ 365 ff.; Fragments in “Khotanese” 
by Konow and Hoernle in Hoernle, Manuscript Remains, I, pp. 214 ff., 289 ff„ 395 ff. ; also 
by E. Leumann, Zur nordarischen Sprache und Literature, Strassburg, 1912; Maitreya- 
samiti, Strassburg, 1919, and Buddhistische Literatur,- Nordarisch und Deutsch, I, Leip- 
zig, 1920 (AKM XV, 2), A Soghdian version of the Vessantara-Jataka has been edited 
and translated by R. Gauthiot in JA 1912, s. 10, t. XIX, pp. 163 ff,, 430 ff ; see also Le 
Sutra des causes et des effets du bien et du mal, ed. et trad, d’aprds les textes sogdiens, chinois 
et tibetains par R. Gauthiot eh P. Pelliot , Paris (Mission Pelliot) I, 1920; II, 1926. 
Buddhist texts in the Uigurian language have been published by H. Stonner in SBA 1904, 
p. 1282 ff. and F. W. K. Muller , Uigurica I and II, in ABA 1908 and 1910. E. Sieg and 
W. Siegling, to which scholars is due the credit of having proved “ Tokharian ” 
(“ Kuchean ”) to be an Indo-European language, (SB A 1908, p. 9 15 ff.) have published 
fragments of Buddhist Sanskrit texts from the finds at Turfau : Tocharische Sprachreste, 
I, Die Texte, Berlin and Leipzig, 1921. 

*) For our earliest knowledge of this literature, which is preserved chiefly in Nepal, 
we are indebted to Brian Houghton Hodgson , who lived in Nepal from 1821 to 1843, and 
rendered equally signal services as a statesman, geographer, zoologist, ethnographer and 
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To the earlier Buddhist schools, whose main doctrines 
coincide with those of the Theravada as it has come down in 
the Pali Canon, individual liberation, Nirvana, was the most 
complete salvation ; and the state of the Arhat, who even 
during his mortal life is accorded a foretaste of Nirvana, was 
the goal of all striving, a goal attainable only to the few, by 
the aid of certain spiritual experiences which can only be 
acquired in the monastic life. This doctrine is not rejected 
by the adherents of the Mahayana ; but, though it is acknow- 
ledged to have originated with Buddha, it is described as the 


investigator of Indian languages and antiquities. He was instrumental in procuring 
numerous Buddhist manuscripts for Indian and European libraries, and especially for 
Paris, where they wer*» turned to excellent use by Eugene Burnouf (Introduction a Thistoire 
du Bnddhisme Indien, 2. ed., Paris, 1876). At about the same time (1824) as Hodgson 
made his discoveries which so essentially promoted the knowledge of Buddhist literature, 
the celebrated Hungarian Alexander Csoma de Koros, after wandering on foot from 
Hungary to Tibet, had just begun to open up the Buddhist literature of Tibet, Shortly 
afterwards, the Pali literature of Ceylon, too, was opened by George Tumour, Informa- 
tion regarding the contents of numerous manuscripts of Buddhist Sanskrit literature is 
given by Bdjendraldla Mitra , The Sanskrit Buddhist Literature of Nepal, Calcutta, 1882 ; 
0. Bendall , Catalogue of Buddhist Sanskrit Manuscripts in Cambridge, Cambridge, 1883,* and 
Haraprasada Sastri, A Descriptive Catalogue of Sanskrit Manuscripts in the Government 
Collection under the care of the Asiatic Society of Bengal, I, Buddhist Mannscriptg, 
Calcutta, 1917. The Tibetan translations in the Kanjure are described by A. Csoma de 
Korfts, Asiatic Researches, Vol. 20, Calcutta, 1836, and L. Feer t in AMG, t. 5, Paris, 1883, 
C/, also H, Beckh, Verzeichnis der tibetischen Handschriften I, Handsehriftenverzeichnis 
der Kdnigl, BibL zu Berlin, Bd. 24, Berlin, 1914. A considerable amount of information 
about the later literature of Buddhism from Tibetan sources, is afforded us by TaranStha 
in his work “ History of Buddhism in India ” completed in 1608, translated from the 
Tibetan into German by A. ScMefner, St. Petersburg, 186f; translated from the German 
in Ind. Hist. Qu. 3, 1927, On the Chinese translations see Bunyiu Nanjio’s Catalogue of 
the Chinese Translations of the Buddhist Tripitaka, Oxford, 1883,* E. Denison Ross, Alpha- 
betical List of the Titles of Works in the Chinese Buddhist Tripitaka, being an Index 
to Bunyiu Nan jio’s Catalogue and to the 1905 Kioto Reprint of the Buddhist Canon, 
Calcutta, 1910; and Probodhchandra Bagchi, Le canon bouddhique en Chine, les traduc- 
tions, I, Paris, 1927, Sino-Indica Publications de 1 ‘ Universite de Calcutta,!. Among 
the most famous translators are Dharmarak§a, 265-313 A.D., Kumarajiva, 344-481 A.D., 
Hsiian-Tsang, 630-645 in India, his translations 645-661, and I-tsing, 671-695 in India, 
his translations 700-712. On Kumarajiva s. 8 .Levi in JA 1913, s. 11, t. II, p, 384 ff. 
translated by Phanindranath Bose, Calcutta, 1922, and J. Nobel in SBA 1917, 206 ff. 
x ) Hsfian-Tsang gives a classification of the sacred writings of the MahSyana, in • 
, which the gravaka-Pitaka, i t€if the Canon of the HInayana, is also included. O/* S, LSvi 
and Ed. Ghavannes in JA, s£r, II, t. YIII, 1916, p* 5 ff 9 
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Hlnayana, i.e., the lesser (bin a), the inadequate “vessel” 
(yana), which does not suffice to steer all beings to the end 
of suffering. What they teach, is the Mablyana, the “ great 
vessel,” which is fit to conduct a larger number of beings, 
indeed the whole of the teeming mass of humanity, safely 
over the suffering of the world. This new doctrine which, 
according to the claims of its adherents, is based upon a pro- 
founder interpretation of the old texts, or upon the profounder 
teachings of Gotama Buddha, which he imparted only to the 
elect among his disciples, sets up the ideal of the Bodhisattva 
in the stead of that of the Arhat. Not only the monk, but 
every human being, can make it his aim to be reborn as a 
Bodhisattva, a “being destined for enlightenment,” i.e., a 
candidate for enlightenment, in order to bring salvation to all 
men. Now, if this aim is to be within the reach of the many, 
then there must be more convenient means of attaining it 
than are provided in the Hlnayana. Thus, according to the 
teachings of the Mahayana, even in the householder in the 
midst of family life, the merchant, the artisan, the king, nay, 
even the labourer, the pariah, can attain salvation, on the 
one hand by practising pity and friendliness to all beings, 
by exceptional generosity and self-denial, and on the other 
hand by faithful and devoted worship of the Buddha, the 
Buddhas and the Bodhisattvas.^ Though, as we have seen, 
Buddha is frequently described as a superhuman being, even 
in the Pali Canon, it is nevertheless the enlightenment which 


l ) We see here the influence of the doctrine of Bhakti, known to us from the 
Rhagavad-Grlta, and it is most probable that it was the Bhagavad-G-ita itself which in- 
fluenced the development of the Mahayana. Of. above, Yol. I, p. 431 ; Kern, Manual 

of Buddhism, p. 122. Some scholars assume that outside influences, too, contributed 
towards the moulding of the Mahayana; but a hypothesis of this nature is not necessary, 
and cannot be proved. O/. S. Livi , Mahay ana-Sutrilamkara, II, p. 16 ff. : Kennedy, JRAS 
1902, p. 377 ££. ; Eliot, Hinduism and Buddhism, III, p. 445. fl:.; A .B. Keith, Buddhist 
Philosophy, p. 217. On the Hlnayana and Mahayana in general, see La ValMe Poussin 
in JBR$ VIII, 1915, 330 f?. and R. Kimura, A Historical Study of the Terms Hlnayana 
and l^ahgyana etc., Calcutta, 1927. 
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first makes him a superman, with power to perform many a 
miracle, and finally he enters into Nirvana, leaving behind 
him only his doctrine, and at all events his relics, as objects of 
worship. The Lokottaravadins, who were still adherents 
of the Hinayana, went further than this. They regard- 
ed the Buddhas not as ordinary men, but as supernatural 
(lokottara) beings, who descend to earth for a certain period, 
in order to partake of all human experiences. In the Maha- 
yana, on the other hand, the Buddhas are from the outset 
nothing but divine beings, and their sojourn on earth and 
their entry into Nirvana are purely and simply sportive and 
a delusion. Furthermore, whilst the Hinayana already 
makes mention of a number of Buddhas, predecessors of 
Sakyamuni in earlier seons of the world’s history, the Maha- 
yana speaks of thousands, nay, milliards of Buddhas. In 
addition, the Mahayana Buddhists worship as divine beings 
countless myriads of Bodhisattvas, beings destined for en- 
lightenment, endowed with the “ perfections ” (paramitas), 
who in their pity towards human beings, refused to enter into 
Nirvana. Add to these also Hindu deities, especially from the 
cycle of Siva, which became associated with the Buddhas and 
Bodhisattvas, and with them filled the Buddhist pantheon. 
This newly originated mythology, the new Bodhisattva ideal, 
and the Buddha worship (Buddha-Bhakti) which now came 
more and more into prominence, all these combined form the 
popular side of the Mahayana. Even as this side was already 
prepared in the Hinayana, but found its further development 
under the influence of Hinduism, in the same way the philo- 
soph ical side of the Mahayana is merely an elaboration of 
Hinayana doctrines under the influence of Brahmanical 
philosophy. Early Buddhism had explained the origin of 
suffering or the discords of existence by the Pa^iccasamuppada, 1 * 


*) Sanskrit Tratitya-sam-ntpada, “the d ependeDfly-co-ordmated-originatioti ” 
(Stcherbatsky). The usual translation “ formula of cusality”is not quite correct for 
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i.e., the formula in which it is shown that all the 
elements of being originate only in mutual interdependence. 
The Hlnayana derives from this formula the doctrine of Anat- 
tata, of the “ Non-Self,” i.e., the doctrine that there is no 
independent and permanent ego, but merely a succession of 
corporeal and psychical phenomena which change every 
moment. The Mahayana derives from the same formula 
the doctrine of Sunyata, i.e., the doctrine that “all (is) void ” 
(sarvam sunyam) meaning “ devoid ” of independent 
reality . 11 

Buddhist Sanskrit literature is, however, by no means 
exclusively Mahayanist. There is also a number of import- 
ant Hlnayana texts, which are written in pure and mixed 
Sanskrit. . 

Remnants of the Sanskrit Canon. 

In the first place the Sarvastivada school 2) of the 
Hlnayana, which had its adherents more especially in Kash-. 
mir and Gandhara, and spread thence to Central Asia, Tibet 


the doctrine is not of a succession of cause and effect, but is that of a mutually interde- 
pendent conditionality. - The established formula runs thus : -‘ If there is this, then there 
appears that/* (7/. Th. Stcherbatsky, The Conception of Buddhist Nirvana, Leningrad, 
1927, p. 39 ff . 

x ) Stcherbatsky (1. c,, pp. 40 f,, 42 £.) renders “ gunyata, " by “ relativity,” • because, 
according to this doctrine, nothing real can be stated of objects, but only relations/ Max 
Walleser (Die buddhistische Philosophie, Yol, II. Heidelberg, 1911, p. Ill) calls this 
doctrine “ negativity,” because it simultaneously denies existence and non-existence. 

a ) The literal meaning of Sarvastivada is ‘ 4 the ail-is doctrine,” the doctrine that 
everything exists permanently. I-tsing (A. Record of the Buddhist Religion, transl. 
hj Sf Takakusu, Oxford, 1896, pp. XXI Y, 8ff., 20) calls it Xryamulasarvastivada, and he 
mentions the schools of the Mula-Sarvastivadas, the Dharmaguptas, the Mahisasakas and 
the Kasyapiyas, as its sub-divisions. The relationship between the Sarvastivada and 
the Mula- Sarvastivada is, however, by no means clear. Cf. Takakusu, ERE XI, p. 198 ff. j 
Mvi in T’oung Pao, ser. 2, t. Y1II, 1907, p. 114 f., N. Dutt, Early History of the -Spread 
of Buddhism and the Buddhist Schools, p» 27l n, and table to p. 224. In the Buddhist 
dictionary Mahavyutpatfci, para. 275, a list of the schools begins with: Aryasarvastivada^, 
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and China, had a Sanskrit Canon of its own. Though no 
complete copy of this canon has come down to us, we know it 
firstly, from many fragments, large and small, which have 
been discovered among the manuscripts and block -prints 
brought from Eastern Turkestan by M.A. (Sir Aurel) Stein, 
A. Griinwedel, A. von Le Coq, P. Pelliot, and others ; 11 
secondly, from quotations in other Buddhist Sanskrit works, 
such as Mahavastu, Divyavadana and Lalita-Vistara, and 
lastly, from Chinese and Tibetan translations. 21 The princi- 
pal texts of the Mula-Sarvastivada Canon were translated 
from Sanskrit into Chinese by the Chinese pilgrim I-tsing in 
the years 700-712. 81 There are, however, Chinese transla- 
tion of single texts dating from the middle of the 2nd century 
onwards, and there were adherents of the Sarvastivada in 
India as early as the 2nd century B.C. 4) In wording and 
in the arrangement of the texts, the Sanskrit Canon evinces 
great similarity to the Pali Canon, but on the other hand, 
there are many points of difference too. A feasible explana- 
tion of this is that both canons had a common source, probably 


a ); Of. W. Geiger , Die arehaeologischen und literarischen Funde ia CHinesisch Tar.-, 
kestan and ihre Bedeutung fur die orientals tische Wissenschaft, Erlangen (Bede beim 
Antritt des Prorektorats) 1912 j H .Oldenburg in NGGW 1912, 171 ff.j H. Luders t Uber 
die literarischen Funde von Ostturkestan, in SBA 1914, p. 85 fp. j A. F. Bud. Hoernle , 
Manuscript Remains of Buddhist Literature found ia Eastern Turkestan, I, Oxford, 1916. 

s ) Gf. Oldenburg in ZD MG 52, 1898, 654 £P., 662 if. ; M. Anesaki in 00 XIII, Ham- 
burg, 1902, p. 61 j Le Museon, N. S. VI, 1905, p. 23 £P. ; VII, 1906, p. 33 ff. ; JRAS 1901, 

■' p. 895 if. ■■ ■ ■ ■ 

3 ) J. Takakusu, A Record of the Buddhist Religion by I-tsing translated, p. 
XXX VII. Cf. Ed. Huber in BEFEO VI, 1906, pp. 1 ff„, 36 j S. Levi in T’oung Pao, ser. 2, 
t, V, 1904, p. 297 if. j t, VIII, 1907, p- 110 ff. The Chinese “ Tripitaka,” though also 
divided into a Vinaya, Sutra and Abhidharma, does not, however, mean the same as the 
Pali Tipitaka, for it contains many non-canonical texts besides the canonical ones, in fact 
even Brahmanical philosophical treatises (s. Takak u$u in JRAS 1896, p. 415). In the 
Tibetan Kanjur, too, which is also designated as a “ Tripitaka ” and consists of a Vinaya, 
Sutra and Abhidharma, much is included which does not admit of comparison with the 
Tipitaka, and was certainly not a part of the Canon. 

*) A Sarvaativadin acarya Buddhila is mentioned in inscriptions on the lion capitol 
in Mathura dating from the 2nd century A.D., s. F.W. Thomas , Fp. Ind. 9, 1907-8, p. 135 ff, 
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the lost Magadhl Canon, from which first the Pali Canon 
branched off in one part of India, and then, later on, the 
Sanskrit Canon in another district. 

Fragments of the Prltimoksa- Sutra of the Sarvastivadins, 
as well as other texts of the Vinayapitaka of the Sanskrit 
Canon, have been found in Central Asia (Eastern Turkestan), 
and a few in Nepal too. It is also possible to reconstruct the 
Pratimoksa-Sutra from Chinese and Tibetan translations. 
Both the Sanskrit Canon of the Sarvastivadins and the Vinayas 
of the Mahisasakas, Dharmaguptas and Maha-Sanghikas, 
show manifold divergences in separate details from the Pali 
Canon and from one another, not only as regards the rules 
of the Pratimoksa, but also as regards the rules of the Vinaya 
in general. Nevertheless, the original stock of rules is one 
and the same . 0 It is in the stories prefaced to the rules in 
order to relate on what occasion the Buddha proclaimed the 
rules in question, that the texts show greater divergences. 
The Mula-Sarvastivada Yinaya contained many legends having 
reference to the conversion of Kashmir and North western 
India to Buddhism . 0 Some of these legends are also to be 


l ) The Sanskrit text of the Pratimoksa-Sutra has been edited by L, Finot on the 
basis of the fragments of manuscripts found by Pelliot in Central Asia, and has been 
translated into French, with the Chinese version of Kumarajiva, by Ed. Huber , in JA ser, 
11, t. II, 1913, pp, 465-558 j a fragment from M. A. Stein’s collection, by La ValUe Poussin 
in JRAS 1913, p. 843 ; a fragment in the Kuchean language, by S. Levi in JA s. 10, t. XIX, 
1912, 101 ff.j JRAS 1913, p. 109 ff.; Hoernle, Manuscript Remains, p. 357 ff. E. W aldschmidt , 
Bruchstficke des Bhik§um-Pratimok§a der Sarvastivadins, Leipzig 1926, has edited the, 
fragments of manuscripts of the Pratimoksa of the nuns, which were found at Turfan, and 
compared them with the corresponding texts of all the other schools. For the Tibetan 
version of the Pratimoksa, see Gr. Huth , Die tibetische Version der Naihsargika-prayascittika- 
dharmah, Strassburg 1891. See also Oldenberg in ZDMGr 52, 1898, p. 644 ff, 

3 ) Of. J. Przyluski and S. Levi in JA s. 11, t. IV, 1914, p. 493 ff. In addition, the 
reign of Kaniska is prophesied, the seven-day week is mentioned, among other things, 
from which Levi (T’oung-Pao, s. 2, Vol, VIII, 1907, p, 115 f.) concludes that the Mula- 
Sarvastivada. Vinaya was not completed before the 3rd century A.D. However, as there 
were already Sarvastivadins at a much earlier period (see above, p. 232), it is most 
likely that there was an earlier Sarvastivada-Vinaya too, and possibly the Mula-Sarvasti- 
va da- Vinaya was merely a later version of that work. 
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found in the Divyavadana, which borrowed a large portion of 
its tales from the Vinayapifaka of the Mula-Sarvastivada. 15 
The Yinayapitaka also includes the Siksas and Sangha- 
karmans corresponding to the Pali Sikkhas and Kammavacas, 
and fragments of these have been brought to light in Central 
Asia. 5) 

The Nikayas of the Pali Canon find their parallel in the 
Agamas of the Sanskrit Canon ; the Dlrghagama correspond- 
ing to the Dlghanikaya, the Madhyamagama to the 
Majjhimanikaya, the Samyuktagama to the Samyutta- 
nikaya, and the Ekottaragama to the Ahguttaranikaya. 
Fragments of various Sutras of the Dlrghagama (Samgiti- 
Sutra, Atanatiya- Sutra), of the Madhyamagama (Upali-Sutra, 
Suka- Sutra), of the Samyuktagama and the Ekottaragama, 
have been found in Central Asia. 3) These fragments are 
not always in agreement with the corresponding Pali texts. 
The comparison of the Chinese Agamas with the corres- 
ponding Pali Nikayas, has also shown both agreement to a 


’) Fragments corresponding to the Maha-Vagga of the Yinayapitaka, found in the 
Stein collection, have been edited by La Valle e Poussin in JR AS 1913, p. 550 ff. A frag- 
ment of a Buddhist ritual of ordination, corresponding to the Culla-Vagga X, 17, in 
Sanskrit, was discovered by C. Bendall in Nepal and edited in Album Kern, p, 373 ff. 
Various fragments of the Vinaya, ed. by Hoernle, Manuscript Remains, pp, 4-16. A fragment 
of the Bhiksu^ika-dharraa-vacana, ed. by Miss 0. M. Ridding and La Vallee Poussin in 
BS03 I, 1920, p. 123 ff. See also S. Levi in T’oung Pao, s. 2, Yol. YJII, 1907, p. 110 £f. ; 
N, Dutt, Early History of the Spread of Buddhism and the Buddhist Schools, p. 280 ff. 
a ) Of, La Valtee Poussin in JRAS 1913, 843 ff. ; Liiders in SBA 1922, p. 243, 
a ) Fragments of the Agamas of the Sanskrit Canon wex*e discovered amongst the 
remains of MSS. found in Eastern Turkestan, and edited by R. Ptschel in SBA 1904, pp. 
803 f., 1138 ff.; S. Levi in T’oung Pao, s. 2, Yol. Y, 3901, p. 297 ff.; JA s. 10, t. XVI, 1910, 
pp. 433 ff., 450 ff.; JRAS 1911, p. 764 ff. ; L. de La Vallee Poussin in JRAS 1911, p. 772 ; 
1912, p. 1063 ff,; 1913, p. 569 ff.; Uoemle^ Manuscript Remains, pp, 16-52. A fragment of 
the grona-Sutras of the Samyukta-Igama (cf. Samyuttanikaya 22, 49 Yol. Ill, p. 48 
ff.) has been edited by La ValUe Poussin from MSS. of Cecil Bendall’s collection, in 
JRAS 1907, 375 ff. Quotations from the Samyukta tnd Ekottara Agamas have been 
traced by S. Levi in the commentary on Asanga’s Mahayana-Sutralamkara (ed. Levi, oav 
XVI, 21 f,, 75). Y. A. Smith and W . Hoey found Buddhist Sutras in Sanskrit, written 
brioks, in the ruins of Gopalpur, together with inscriptions which are dated between 
and 400 A.D. (JASB, proceedings 1896, p. 99 ff.). 
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considerable extent, and notable divergences. 0 In the first 
place there is no agreement as regards the order of the 
Sutras in the separate Agamas , In the Samyukfcagama 
the division into Vargas and Samyuktas is totally different, 
and there are Samyuktas in the Pali which are missing 
in the Chinese version ; on the other hand, there are 
some in the Chinese which do not occur in the Pali. 2) The 
greatest differences are those which we find between the 
Ekottaragama and the Ahguttaranikaya. On the whole it 
may be said that the points of agreement and the divergences 
prove that the Sanskrit Agamas and the Pali Nikayas were 
compiled from the same materials, but were arranged in 
different ways in the different schools. Now in the Chinese 
Tripitaka there are also texts which, though bearing the same 
titles as the corresponding Pali texts, are nevertheless essen- 
tially different. Thus there is a Brahmajala-S utra, which was 
translated into Chinese by Kumarajiva, and is held in high 
esteem in China and Japan but which teaches Buddhist ethics 
in the spirit of the Mahayaua. On the other hand, there are 
in the Abhidharma-Kosa-Vyakhya, several quotations from 
a Brahmajala-Sutra, which must have corresponded to the 
Pali text. 3) The Chinese Tripitaka contains ten different 
translations of the Maha-Parinirvana- Sutra. Three of these 
translations belong to the Hlnayana and seven to the Maha- 
yana ; and the only thing they have in common is the exter- 
nal form, inasmuch as they contain speeches which the 


x ) See especially M, A nesaki, The Four Buddhist Agamas in Chinese, in Transac- 
tions of the Asiatic Society of Japan, Voh 35, Part 3, 1908, and above, p, 232, note 3. 

*) The Sagatha varga in the three Chinese versions of the Samyuktagama contains 
318 Sutras, out of which 244 coincide with those of the Pali text. It is impossible to 
determine whether the quotations traced by Anesahi (Le Museon, N. S. VII, 1906, 38 £f.) 
in the Chinese Maha-Prajna-Paramita-gasira, are derived from a Pali or Prakrit text of the 
Samyutta and Suttanipata, For the Saipyukta Agama, see also Levi in T’oung Pao, s. 2, 
VoLV, 1904, p. 297 

s ) Of* La Vallee Poussin in JRAS 1903, 359 ff.,- Anesahi in ERE, Voh V, p. 452, 
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Buddha is supposed to have uttered prior to his death 
(parinirvana). 0 

The Sanskrit Canon also contained a “ Ksudraka ” corres- 
ponding to the Khuddakanikaya. 2) We do not know 
whether this included all those texts which in the Pali Canon 
are counted as belonging to the fifth Nikaya ; but we do 
know that the Sanskrit Canon also contained the Sanskrit 
texts Udana, Dharmapada, Sfchavira-Gatha, Vimanavastu and 
Buddha- Vamsa, corresponding to the Pali texts Udana, 
Dhammapada, Thera-Gatha, Vimaua-Vatthu and Buddha- 
Yamsa. In the Chinese Tripitaka, it is true, there is no single 
text to correspond to the Suttanipata ; but more than half 
of the texts included in the Suttanipata occur in the Agamas, 
for instance the texts corresponding to the Afthaka-Vagga 
and the Parayana. Fragments of the Sanskrit version of the 
two last-named have been found in Eastern Turkestan too. 8) 
A collection corresponding to the Itivuttakas was translated 
into Chinese by Hsiian Tsang in about 650 A.D. 4) Considerable 


0 Of. ff. Max Muller in SEE, Vol. 10 (I), p. xxxi note; J. Edkins in JR AS 1881, p. 
66 ff.j R. Rimma, in. JDL 4, 1921, 188 £. not©, and Historical Study of the Terms Hlnayana 
and Mahay ana, p. 94 note. The H may ana includes the translation of Po-fH-tsu (290-306 
A.D.) and that of Fa-hien (between 317 and 420 A.D.); translated into Italian, after the 
last-named, by Carlo Puini in GSAI 21, 1908, p. 59 ff. 5 22, 1909, p. I ft. The earliest 
Yaipulya-Parinirva^a-Sutra was translated into Chinese by Dharmarakga (between 205 and 
316 A»D.). Specimens of it are given by S. Beal in Ind. Ant. 5, 1876, p. 222 ff. and SBE 
Vol. 19, p. 365 ft. 

4 ) A Ksudraka is mentioned by Hsu an Tsang as the fifth Agama of the Sravaka- 
pi taka, s, Lev i in J A s. 11, t. VIII, 1916, p. 20. Nevertheless, the * ‘ four Agamas” are 
©specially emphasized as the real Agamas, as for instance, when the Divyavadana makes 
frequent mention (pp. 17, 331, 333) of the agamacatu§tayam, of. Oldenberg in ZDMGr 52, 
854 f. : 

3 ) Cf. M, Anesahi in JPTS 1906-7, p.50 f.j Hoernle in JRAS 1916, p. 709 1917, p. 

134 In the Sanskrit version of the Atthaka-Vagga (it is mentioned as the arthavargiyani 
Sutraiji in the Divyavadana, p. 20) prose narratives precede the verses, but- there are none 
such in the Pali. There are also other divergences from the Pali text. The Sanskrit 
text is shorter. 

*} W&tanabein JPTS 1906-7, p. 44 if. In the Chinese Tripitaka there is a work 
Satparamita-sanuipata-Sutra (translated in 222 A.D.) which is a kind of Cariyapitaka j 
s. R. Rimma, A Historical Study of the Terms Hlnayana and Mahay ana, p. 129, note 1. 
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quotations, forming a parallel to passages from the Khuddaka- 
patha, the Vimana-Vatthu, Buddha- Varnsa and Dhammapada, 
are to he found in the Mahavastu. 15 

We glean from one of the Mahavastu quotations, 2) that 
there was a Dharmapada in the Sanskrit Canon, divided into 
Vargas, after the style of the Pali Dharmapada. This Sans- 
krit version was not identical with that of the Pali Canon, 
but both versions had an original stock of verses in common, 
and were arranged on one and the same principle. The 
collection of verses which belonged to the original Canon, 
also served as a prototype and as a foundation for more com- 
prehensive anthologies, which were compiled in later times, 
and were widely propagated in Central Asia, Tibet and China. 
Thus, for instance, there is a Chinese anthology with the same 
26 sections (Vargas) as the Pali Dhammapada though it has 
13 additional sections. 8) Fragments of a Sanskrit anthology 
have been found in Central Asia, which were at hrst regarded 
as passages from recensions of the Dharmapada, but which in 
reality belong to the Udana- Varga, which is known to us from 
a Tibetan translation. This anthology was compiled by 
Dharmatrata, who, according to Taranatha, is supposed to 
have lived in King Kaniska’s day. In the Tibetan version, it 
contains not only 375 verses, corresponding to verses of the 
Dhammapada, but also the greater part of the verses of the 
Udana, and numerous verses which have parallels in the 
Suttanipata and other portions of the Pali Canon. 45 Another 


*) Mahavastu, ed. Senart, I, 290 ff.j 11,191 ££. ; I, 250 if.; Quotations from “ the 
Dharmapada” (slog) or the Dharmapadas” (plur.) : II, 212 j III, 91, 156, 434 ££. 

4 ) III. 434 ft Here a Sahasravarga is quoted from “the Dharmapadas j ” it con- 
tains 24 verses, whilst the Sahassa-Vagga in the Pali consists of only 16 verses. On the 
Dharmapada in Nepal, Tibet and China, s. Oldenberg in Z-DMGr 52, 1898, p. 662 ff. 

3 ) Of. Max Muller in SBE, Yol. 10 (l), p. 2 ft; S. Beal, Texts from the Buddhist 
Canon commonly known as Dhammapada, London 1902 ,* and the important study on the 
Dharmapada recensions by S. Levi in JA. s. 10, t. XX, 1912, pp. 203-294. 

*) Fragments of the UdSnavarga, from finds in Central Asia, have been published 
by B. Pischel, Die Turfau-Rezensionen dea Dhammapada, SBA 1908, p. 968 S. Livi and 
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anthology was written in a Prakrit dialect, which is a later 
form of the North-west Indian dialect familiar to us from 
the Shahbazgarhl rock edicts of As'oka, and compiled after the 
pattern, and with the help of the Dhammapada or some 
similar verse collection of the Sanskrit Canon, or the original 
Canon. Fragments of this anthology have come down to us 
in a few leaves of a manuscript written in the Kharosthl 
script, which M. Petroffsky and J. L. Dutreuil de Rhins had 
found at Khotan, and brought to Europe. 1 * 

It is a certainty that there were Ja takas too, in the 
Sanskrit Canon ; but it must remain an open question 
whether this Canon ever included a Jataka Book or a large 
collection of Jatakas of its own. It is doubtful, too, whether 
the collection of “ seven Abhidharmas,” which is translated 
in the Chinese Tripitaka, is also derived from the old Canon, 


La Vallee Poussin in JA s. 10. t. XVI, 1910, p. 4 44 ft; t. XVII, 1911, 431 ft; t. XIX, 1912, 
p. 311 if, ; JR AS 1911, p. 758 ff ; 1912. p. 355 fit’. The Tibetan version of the Udanavarga 
has been translated into English by W. W. Bockhill , London 1883, and the Tibetan text 
was published by H. Beckh, Berlin 1911. Cf. A. Schiejnen Uber Vasubandhus Gathasam- 
graha, in Melanges Asiatiques VIII (Bulletin XXV, 1878), pp. 559 f., 590 if, ; La Vallee 
Poussin in GGA 1912, 191 f. ; Liiders in SBA 1914, p. 102 ; and Seidenstilcker , Das Udana, 
I, 1913, pp. 37, 71 ff. A voluminous anthology, about five times as large as the Pali 
Dhammapada, is the Dharmasamuccaya by Avalokitasimha, who has also drawn from 
Mahayana sources ; on a MS. of this work, found in Nepal, see Dharma Aditya Dharma - 
carya in Ind. Hist. Qu. 1, 1925, 422 ff., 677 ff. 

x ) The old Kharo^hl manuscript, important from the points of view both of 
language and palaeography, has been edited by Senart in JA s. 9, t. XII, 1898, pp. 193 
ff., 515 ff. This edition was the foundation for the new edition by Benimadhab Barua and 
Sailendranath Mitra, Calcutta 1921. The fragments found by Petroffsky were identified 
by S. d'Oldenburg, St. Petersburg 1907. On the “ MS. Dutreuil de Rhine,” cf. Compfces 
rendus de Pacademie des inscriptions, 14, mai 1895 et 15. avril 1898 ,* Senart, 00 XI 
Paris 1897, 1, 1 ff.; G. Biihler , On the Origin of the Indian Brahma Alphabet, 2nd Ed., 
Strassburg 1898, p. 122 ff. ; Liiders in NGGW 1899, p. 474 ff.j T. W. Rhys Davids in JRAS 
1899, p. 426 ff.j R. 0. Franks in ZDMG 60, 1906, p. 477 ff.; M. A. Stein, Ancient Khotan, 
Oxford 1907, I, 188 ; Jules Bloch, JA ser. 10, t. XIX, 1912, p, 331 ff.; Konow (Festschrift 
Windisch, p. 85 ff.) is of opinion that, though this anthology is composed in a dialect origi- 
nating in the North-west of India, it was written in the neighbourhood of Khotan. Like 
Biihler (l.c.) he ascribes it to the 1st century A.D., whilst Liiders (SBA 1914, p. 101) 
thinks it was written in the 3rd century A.D, It is probably the earliest Indian manus- 
cript which has been discovered so far. 
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for these Abhidharmas have nothing in common with the 
Abhidhammapitaka of the Pali Canon save the number seven 
and a few titles. 0 

The Canon of the Mula-Sarvastivadins has thus onlv come 

*/ 

down to us in an incomplete vtay, but as regards the other 
Buddhist sects, we do not know whether they had any set 
Canon at all. As far as we can see, each sect merely has one 
or several texts which pass as especially sacred, being regard- 
ed as a kind of “ Bible,” and which partly assimilated and 
partly displaced the old texts of a Tripitaka which they, too, 
acknowledged in principle. 

The Mahavastu. 

One of the most important works which still belongs to 
the old school of the Hlnayana is the Mahavastu 2) or Maha- 
vastu-Avadana. 8) The work calls itself a book “ of the 


') J. Takakusu, JRAS 1905, p. 3 if. and JPT8 1905, p. 67 ff. See above, p. 173. 

2 ) The text has been edited by £'. Senart in 3 vols., Paris 1882-1897, with detailed 
surveys of the contents in the Introductions and a valuable commentary, A survey of the 
contents has also been given by Rajendralala Mitra , Sanskrit Buddhist Lit. of Nepal, 
pp. 115-161. See also A. Barth in RHR 11, 1885, 160 if.; 42 1900, 51 f. (-Oeuvres I, 
376 if, ; II, 334) and Journal des savants 1899, 459 if., 517 if., 623 if., E. Windisch, Die 
Komposition des Mahavastu, in ASG-W XXYII, 1909, 467-511 ; Qlderibevg in NGGrW 1912, 
123 ££.; L. de La Vallee Poussin in ERE VIII, 328 if. ; Haraprasad iSastrl in Ind. Hist, Qn. 
1, 1925, 209, ft. 

3 ) This is the title of the work in most of the colophons. In the text itself and 
also in some of the colophons, it is called Mahavastu. Mahavastu means “The great 
subjects,” i.e., the main subjects of the Yinaya, that is to say the admission to the order, 
etc., and corresponds to the Maha-Yagga of the Pali Yinayapitaka and the Yinayavastu 
(beside X§udrakavastu, corresponding to the Culla-Yagga) of the Viuayapitaka of the 
Sarvastivadins. Cf. La Vallee Poussin , he., Mahavastu-Avadaiia means “The legends pertain- 
ing to the main subjects of the Yinaya.” H. Zimmer (in Z1I 3, 1925, 201 ff.) seeks to 
prove that avadan \ means the same as nidana, “origin,” “original cause, ’Land he explains 
mahavastu as “ the great fact of salvation.” 1 consider this erroneous. The fact that the 
Chinese translators occasionally confused nidana and avaddna (cf. S. Levi in JA 1912, 
s. 10, t. XX, p. 219) is no proof that these two expressions are identical. Moreover, in the 
Yinaya literature, vastu has the definite meaning of “subject of the Yinaya” and tfc$ 
“ event ** related in connection with this subject. ■ 
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Vinayapitaka according to the text of the Lokottaravadins of 
the Mahasanghikas.” The Mahasanghikas, i.e., the adherents 
of the Mahasa.fi gha, “ the great community,” are according to 
unanimous tradition, the earliest schismatics. Among the 
sections into which they are subdivided, we find the Lokottara- 
vadins, i.e., those according to whose doctrine the Buddhas are 
“ exalted above the world ” (lokottara) and adapt themselves to 
worldly life only externally.^ The biography of the Buddha, 
which is the chief content of the Mahavastu, quite agrees with 
this doctrine, for it is profusely adorned with miracles. In 
this respect, to be sure, it differs little from those texts of the 
Pali Canon which deal with the life of the Buddha. In both 
cases we hear of miracles accompanying the conception, birth 
and enlightenment, and the first conversions of the Buddha. 
The Mahavastu agrees with the Nidana-Katha in that it treats 
the life of the Buddha in three sections. 1 2) The first of these 
begins with the life of the Bodhisattva at the time of Buddha 
Dipafikara (1, 193 ff.) and tells of his existences at the times 
of the other former Buddhas. The second section (II, I ff.) 
introduces us to the heaven of the Tusita gods, where the 
Bodhisattva, there reborn, determines to attain rebirth in the 
womb of Queen Maya, and tells of the miracles of the concep- 
tion and birth of the prince, his departure from his home, his 
conflicts with Mara and the enlightenment which he finally 
attains under the Bodhi tree. Lastly, the third section (in 
Yol. Ill), agreeing in its main features with the Mahavagga 


1 ) “ The perfectly enlightened ones have nothing in common with the world, but 
with the great every thing is exalted above the world,” Mahavastu I, 159, 2. “They 

wash their feet, though no dust clings to them, they sit in the shade, though the heat of 
the sun never oppresses them, they take nourishment, though hunger never troubles them, 
they use medicine, though they have no illness, etc;” Windisch, l.o., p, 470. According 
to Mahav. I, 2, the Lokottaravadins belong to the “ middle land” (madhyadesa), i.e., to 
the “ sixteen conntries ” of Northern India. Cf. Mahavastu I, 198. 

a ) See above, p. 186. However, the expressions durenidana , avidurenidma and 
santikemdana are not to be found in the Mahavastu. 
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of the Vinayapitaka relates the history of the first conver- 
sions and the rise of the monastic community. This, too, is 
the reason why the Mahavastu claims to belong to the Vinaya- 
pitaka, though apart from a few remarks on admission into the 
order, it contains next to nothing about the Vinaya, the rules 
of the Order. It corresponds to that part of the Vinaya- 
pitaka which tells the history of the rise of the Order. 2 * 

When we say that the main purpose of the Mahavastu is 
to relate the life-story of the Buddha for the Lokottaravadins, 
this by no means exhausts the contents of the work, nor has 
any idea of its composition been given. Far from its being a 
specimen of artistic literature, the Mahavastu should rather 
be described as a labyrinth, in which the thread of a connect- 
ed narrative of the Buddha’s life can only be discovered with 
some difficulty. This narrative is continually interrupted by 
other matters, especially numerous Jatakas and Avadanas, but 
also by dogmatic Sutras. There is no apparent principle of 
systematic arrangement. Frequently there is not even an 
attempt made to establish any connection, however loose 
between the various parts. Moreover, one and the same story" 
be it an episode of Buddha’s life or a Jataka, is very often 
told twice consecutively, first in prose and then again in verse, 
this latter form diverging sometimes more and sometimes less! 
Not only this, but in various places the same episodes recur 


1 ) Gf. Windisch, l.c., 476 ff. 

f) See above, p. 26 ff., and Windisch, l.c., pp. 473, 476 ff. Probably it ; 8 only this 
portion of the Vinayapitaka which has come down to ns in the Mah&vasfcu. Cf. Olderiber 
in NGG-W 1912, 162. T. W. Rhys Davids ( SBB III, 256 f.) advances the less likely theory 
that the Lokottaravadins revised only the introduction, because they took over the rules 
of the Vinaya themselves in their Pali form, or in some form resembling the Pali, just as 
they were, without any change. H. Zimmer , l.c., 209 ff., thinks thaUhe presentation of 
Buddha’s life with the preliminary conditions in previous existences, constitutes a “Vinaya” 
for those who wish to attain Buddha-hood (in the sense of the Mahayana, which, he says, 
is already foreshadowed in the Mahavastu), There is no evidence anywhere for this use 
of the word vinaya. 

iv 4 : 31 
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several times with slight variations. Thus the legend o! 
Buddha’s birth is told no less than four times. 15 The lan- 
guage, too, is not unified. Though the entire work, the prose 
as well as the verse, is written in “mixed Sanskrit,” this dia- 
lect is sometimes more and sometimes less akin to Sanskrit. 
In the verse it is more archaic. 25 A.s regards style, too, 
earlier and later portions of the work can be clearly distin- 
guished. 85 

In spite of all this, and in spite of the fact that this work 
tells us scarcely anything new about the doctrine of the 
Buddha, nor even about special doccrines of the Lokottara- 
vadins, this work is nevertheless of the utmost importance, 
beeause.it has preserved many old traditions and old versions 
of texts which appear in the Pali Canon too. Thus the depar- 
ture of Prince Siddhartha from his home (abhiniskramana) is 
related in very archaic fashion, resembling the Majjhima- 
nikaya (26 and 36). 45 Similarly we find there old versions of 
the “ sermon of Benares,” the Maha-Govinda-Sutta (Digha- 
nikaya 19), the Dlgha-Nakha-Sutta (Majjhimanikaya 74), the 
Mara-Samyutta from the Samyuttanikaya, the Sahassa-Yagga 
from the Dhammapada, the Khuddaka-Patha, the Pabbajja, 
Padhana and Khaggavisapa-Suttas from the Suttanipata, and 
isolated portions of the Vimana-Vatthu and of the Buddha- 
Varnsa. 55 The poems on the birth of the Buddha also main- 


L ) Windisch , Buddha’s Geburt, pp. 106, 124 f. 

fl ) Oldenberg , ZDMG 52, 663. Earaprasad Sastri (Ind. Hist. Qu. I, 1925, 204 f.) 
rejects the term u vernacularized Sanskrit ’’ or “ Sanskritized vernacular ” as applied to 
the language of the Mahavastu. He regards it as a dialect which was actually spoken in 
Northern India in the 2nd century B.C. 

®) 0/. Oldenberg in NGGW 1912, 123 ft. 

4 ) 11,117. Immediately after it there is a second, later setting of the same 
Abhiniskramana- Sutra. 

5 ) Cf . Oldenberg , ZDMG 52, 659 if., 665 if, Windisch, M&ra und Buddha, 316 if., 
322 ff.; J. Dutoit, Die duskaraoarya des Bodhisattva, Strassburg 1905 j J. Oharpentier in 
WZKM 23, 1909,33 6c. (Mara-Samyutta und Mahavastn) ; Rhys Davids , SBB III, p. 256 ft. 
(on the Maha-Govinda-Sutta), 
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tain the old ballad style. They are remnants of that old 
Buddhist ballad poetry which we have already met with so 
often. 

The Mahavastu is more especially valuable as a treasure- 
trove of Jatakas 1 ’ and other narratives. A good half of the 
work consists of Jatakas, which are related partly in pure prose, 
partly in mixed prose and verse, sometimes first in prose and 
then again in verse. Here again we meet with the Bodhi- 
sattva now as a world-ruling king, now as a merchant’s son, a 
Brahmana, or a Naga prince, as a lion, an elephant, and so on. 
Many of the Jatakas are versions of those which we find in the 
Pali Jataka book, sometimes almost literally identical, some- 
times with greater or lesser deviations. Thus the Syamaka- 
Jataka (II, 209 £f.), the touching story of the Brahman’s son 
whom King Peliyaksa kills with an arrow, is only a version of 
the Sama-Jataka with which we are familiar. The Kinnari- 
Jataka (II, 94 ff.) corresponds in character, though not in con- 
tents, to the Kinnara fairy tales of the Jataka book. The 
Kusa- Jataka appears once (II, 420 ff.) in a recension 
deviating considerably from the Pali, a second time (III, 1 ff.) 
in a metrical version, which shows points of agreement with 
the Pali G-athas. 2 ' The story of Nalinl, who seduces Ekas'rnga. 
(i.e. “ Unicorn ”) has, in the Mahavastu (III, 143 ff.) been 
watered down to a very pious legend, though it has still pre- 
served old features which have vanished in the . prose of the. 


1 ) Of. B. (V Oldenburg m JR AS 1893, 335 if., A. Barth in Journal des savants 1899, 
625 ff, j J, Gharpentier ; Puccekabuddhageschiehten, pp. 2 ff., 12 ff., 25 ff, and in La monde 
oriental, III, 1909, p. 84 ff. Gharpentier shows how the text of the Mahavastu can often 
be corrected with the help of the Pali text. 

2 ) See avove, pp. 147 f., 133, 136 f. The story of Amara, the smith’s daughter 
(II, 83 ff.) corresponds to the Pali Jataka No. 387. The Markata Jataka (II,, 246 ff.) is the 
fable of the monkey and the crocodile (JSt, No. 208), see above, pp, 126, 163, The 
gyamaka-Jataka translated from the Chinese Tripitaka by Ed, Ghavannes, Cinq cents 
conteg, 1. 1, p. 156 ff. On the Kusa-Jataka in the Mahavastu see Gharpentier in WZKM, , 27, 
1913, 94 f. 
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Pali Jataka of Isisinga. 15 As in the Pali Tesakuna- Jataka 
(No. 521) there is in the Mahavastu also (I, 271 ff.) the child- 
less King Brahmadatta, who instead of a son, gets three eggs, 
from which three very wise birds come forth, which instruct 
him in the duties of a king (rajadharma). 2) 

However, there are many Jatakas and Avadanas in the 
Mahavastu, which have no parallels in the Pali. A very 
favourite theme in these is the glorification of the exceeding 
self-denial and generosity of the Bodhisattva. As King Arka, 
for instance, he presents to the Buddha of that time, 80,000 
grottos (cave-temples) constructed of the seven kinds of pre- 
cious stones (I, 51). On another occasion he gives away his 
wife and child merely in order to learn a wise saying (I, 91 f.). 
As a potter he is more pious than King Krkin, as he kills no 
living being, and sets up his pots at cross-roads, in order to 
fill them with rice and beans for hungry people ; and when he 
hears that, during his absence, his parents have given to the 
Buddha the straw with which he had but lately re-thatched 
his hut, he rejoices for a whole month (I, 317 ff.). Some of 
the narratives remind us rather of the Brahmanical Purapas. 
Thus the description of hell at the beginning of the 
Mahavastu shows various points of resemblance to that in 
the Markapdeya-Purana. 8) The Raja-Vamsa, the “ history 
of the kings ” (to whose race Sakyamuni belongs), begins 
in the true manner of the Puranas with an account of 


*) LuderSj NGGW 1901, p. 20 ff., and above,, p. 147. 

£ ) In Mahabharata I, 229 ff., we meet with four wise birds, the sons of a who know 
the Veda, and sing hymns to the god Agni, In the MSrka^deya-FurSna (see Vol. I, 
p. 560), four wise bird^sons of a rsi, propound not only Yoga doctrines and all manner 
of other wisdom, but teachings of rajadharma too (Chapters 27-35). 

8 ) See Vol. I, p. 562, and L. Schermcm, Mafcerialien zur Geschiehte der indischen 
Visionslitteratur, p. 36. The Visit of MaudgalySyana (Pali Moggallana) to the eight 
hells, as well as his wandering through the animal world, the world of the Pretas, the 
Asuras and the various classes of gods, may also be based on Pali tradition, in which 
likewise Moggallana is a saint who tenders through heaven and hell and all the worlds. 
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the creation (I, 338 £f.). The spirit of the Puranas is also 
breathed in the Jataka (I. 283 ff.), in which a Rsi 
Raksita, the Bodhisattva, attains to such miraculous powers, 
as a hermit, that he can touch the sun and the moon with his 
hands. The spirit of the Mahayana is very similar to that of 
the Puranas, and some narratives of the Mahavastu exhibit 
that preference for phantasmagorias which is so characteristic 
of the Mahayana texts ; we find splendid magical pictures, 
which show the miraculous power of the saints, and are, at the 
same time, to serve for the glorification of the Buddhas. The 
“ sunshade stories ” (chattravastu I, 253 ff.) are of this kind. 
After the Buddha has delivered the city of Sravasti from a 
dreadful plague caused by Yaksas, gods and spirits hold sun- 
shades over the Exalted One in order to honour him. The 
Buddha, however, with his usual kindness, uses his magic power 
to cause a Buddha to appear under each sunshade, so that each 
god thinks that the Buddha is sitting under his sunshade. 

Now, although the Mahavastu belongs to the Hlnayana 
and contains much which could just as well, or actually does, 
appear in the Pali texts of the Theravadins, it also contains 
much which savours of the Mahayana. The reason for many 
such traits is probably that the conception of Buddha pre- 
valent among the Mahasanghikas and the Lokottaravadins 
does actually represent a transition to the Mahayana. In 
other cases, however, we are most likely right in assuming that 
interpolation took place. 1 ’ Thus we find in the first volume 


*) Tims, for instance, the Avalokita-Sutra (in two versions, II, 298 ff., 29? if.), 
is cited as an independent Sutra, in &antideva’s gik§a-Samuccaya (ed. Bendall , pp, 89 f., 
297 ff., with the title Avalokana-Sutra), and in the Tibetan, too, it appears as an indepen- 
dent work. Hence it is probably interpolated in the Mahavastu, the more so because, in 
the colophon at the end of the second version it is called pari vara (“ accessory,” see above, 
p. 33, the Parivara of the Vinavapitaka). (See Senart , II, p, xxvi, note 3.) Though 
the text in the $ik§a-Samuccaya agrees in the main with that of the Mahavastu, there 
are nevertheless such striking divergences of particular passages, that it cannot possibly 
be an extract from the Mahavastu*- . 
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(I, 63-193) a large section on the ten Bhflmis or steps, which 
a Bodhisattva must pass through, and a description of the 
virtues which he must possess in each of the ten steps. 15 

J Inserted into this section is a Budd hanusmrti (I, 163 ff.), i.e., 
a hymn to Buddha, which differs in no wise from the Stotras 
to Visnu or Siva in the Purapas. It is also in the spirit of the 
Mahayana when (II, 362 ff.) it is said that the purity of the 
Buddha is so great that the worship of the Exalted One is 
sufficient for the attainment of Nirvana, and that one already 
acquires endless merit by merely walking round a stupa and 
worshipping it by means of floral offerings, and so on. It 
reminds us of countless passages in Mahayana texts, when we 
read (III, 137 ff.) that, from the Buddha’s smile, there radiate 
beams which illuminate the entire Buddha regions (Buddha- 
ksetra). The mention of a great number of Buddhas, and the 
saying that the Bodhisattvas are not begotten by father and 
mother, but originate immediately through their qualities, 85 
also remind us of the Mahayana. 

Erom the way in which the Mahavastu is composed it 
follows that the date of the origin of the work is hard to deter- 
mine. Many circumstances indicate great antiquity, notably 
the language itself, and the fact that the work belongs to the 
Lokottaravada school. The fact that the work is written 
entirely in “ mixed Sanskrit,” whilst in the Mahayana texts 
this dialect alternates with pure Sanskrit, is a sign of higher 
antiquity : for, as Barth 35 says, Sanskrit is only an intruder as 
far as the Buddhist texts are concerned. Those numerous 


*) The presentation of the Bhumis in the Mahavastu diverges from that in the 
texts of the Mahayana j hence this is probably a transition from the Hinayana to the 
Mahayana. A Tibetan Mahayana author, whose object is to prove that the doctrine of 
the Bhumis was not a Mah5y$mstie innovation, alludes to the fact that they already occur 
in the Mahavastu. Of. La ValUe Poussin in ERE IT, 743 if. ; VIII, 330 note ; J. Rahder t 
Dasabhfimiha-Sutra, Leuven 1926, p, iii ff, 

a ) Of, Windisch , Buddha’s Geburt, p. 97 note, 100 f, and p. 193 f. 

*) Journal des savants* 1899, p, 459. 
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pieces which the Mahavastu has in common with the Pali 
Canon, and which hark back to a common earlier source, are 
undoubtedly old. Thus the Gathas of the Khadgavisana- 
Sutra (I, 357 ff.) are probably earlier than those of the 
corresponding Khaggavisana-Sutta in the Pali Suttanipata, 
But when in the Mahavastu these verses are sung by 500 
dying Pratyeka-Buddhas, the refrain “ May he wander lonely 
like a rhinoceros 55 sounds strange enough coming from their 
lips, and it is not likely that the prose setting is as old as the 
Gathas. The Mahayanistic features mentioned above, as well 
as some passages which seem to be influenced by sculptures 
of the Gandkara art, indicate the period belonging to 
the early centuries after Christ. 1 2 ' We are brought down 
to the fourth century A.D. by the references to the Huns, 
to the Chinese language and script, and the designation 
of the astrologer as £t Hora-pathaka ” (III, 17S). 2) The 
nucleus of the work is old, however, and probably origi- 
nated as far hyck as the 2nd century B.C., even though 
it was enlarged in the 4th century A.l). and pcrW>s still 
later, by additions and interpolations. It is only tire 
embellishment which is borrowed from the MahSySna, while 
only a weak admixture of actual Mahayana doctrines and 
none of the Mahayana mythology is to be found in the 
Mahavastu. 


1 ) For instance, in a Sower miracle, the lotus blossoms fall in the shape of a circle 
around the halo of the Buddha. The halo was only introduced into India by Greek artists. 
Of. A. Foucher , JA. 1903, s. 10, t. II, p. 208 f. and L’art giAcobouddhique du Gandhara, t. I, 
Paris 1905, p. 622. Also the numerous Buddhas under sunshades (see above, p. 245) are 
reminiscent of monuments of art. 

2 ) According to Senart (1, p. 469 f.) we should regard Mahavastu I, 120 as an allu- 
sion to the Mahayana school of the Yogacaras, which would indicate the 4th century. It 
is possible, however, that Yogacara is used here merely with its general meaning of 
‘‘practising Yoga.” Of. La Vallee Poussin in ERE VIII, 329 note 4; Haraprasad £a«frv 
in Ind, Hist. Qu. I, 1925, 205, 
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The Lalita-Vistara. 

While the Mahavastu itself claims to he a work of the 
Hinayana, but has assimilated features of the Mahayaua, the 
L a 1 i t a-Y i s t a r a x) is regarded as one of the most sacred 
Mahayaua texts, calls itself a V a i p u 1 y a-Su t r a ( " dis- 
course of great extent ”)— this being an ordinary term for 
Mahayana Sutras — and exhibits all the peculiarities of a Maha- 
yana Sutra, although the work originally contained the life-story 
of the Buddha for the Sarvastivadins of the Hlnayana. i) 2) * * * * * How- 
ever, the mere title Lalita-Vistara, i.e., “the detailed narration 
of the sport (of the Buddha),” corresponds to Mahayanistic 
ideas. The life and work of the Buddha on earth is thus 
termed “ the sport ” (lalita) of a supernatural being. 8) Even 
in the introductory chapter, the Buddha appears as an exalted, 
divine being. It begins, indeed, after the manner of the Pali 
Suttas, with the words: “ Thus have I heard: onc« the Lord 
sojourned at Sravastl in.4feg Jeta grove in the garden of 
However, whereas in the Pali texts, the 


i) pi rs t edition by Rajendralala Uitra in Bibl. Ind. 1877 (very faulty) ; a better 
edition by S. Lefmann, Halle a. S. 1902 and 1908, Even this edition, [however, needs 
correcting. Of. Friedrich Weller, Zum Lalita-Vistara, Diss. Leipzig 1915, p. 8 ft. The 
English translation by Rajendralala Ultra (Bibl. Ind. 1881-1886) only goes as far as 
Chapter XV ; Chapters I-V translated into German by S. Lefmann, Berlin 1875; a 
complete French translation by Ph. Ed. Foucaux in AMG, t. 6 et 19 (Paris 1884, 1892). 

a) Thus according to the Chinese tradition. Of. S. Beal, The Romantic Legend of 
Sakya Bnddha from the Chinese-Sanskrit, London 1875, Introd.; Foucaux, Lalita Vistara 
traduit, t. II, Introd. Beal's “ Romantic Legend” is an abridged translation from the 

Chinese of the Abhiniskramana-Sutra, which has not come down in Sanskrit, bnt was 
translated into Chinese between 280 and 312 A.D. by Nie Tao-Tchen (s. Bagchi, 1, c., I, 
p. 128) and in 587 A.D. by Jinagupta. It is said to be the biography of Buddha for the 
sect of the Dharmaguptas. 

a ) As regards the title, see Lefmann, Translation, p 70 ff.. Edition, Vol. II, p. VI f,, 

Foucaux, t. II, p. 3 and Winternitz, WZKM 26, 1912, p. 241. The work also calls itself a 

Maha-Nidana, i.e., “ a great (Sutra treating) of the beginnings (of the Buddha’s career,’’) 

and “ Lalita- Vistara-PurSga,” a term which is dttiug in so far as the style of the work is 

not unlike that of the Puranas. 
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actual Sutta begins immediately after these or similar stereo- 
typed introductory words,, in which the Master is introduced 
to us surrounded by a few disciples, or at the most by a 
following of “ five hundred monks,” the Lalita-Yistara, like 
all Yaipulya-Sutras of the Mahay ana, first sketches a splendid 
picture of the Buddha, with divine brilliance shining around 
it. He is surrounded by 12,000 monks and no less than 
32,000 Bodhisattvas, “ all only bound to one more rebirth, all 
born with the perfections of a Bodhisattva, all rejoicing in the 
knowledge of a Bodhisattva, all in the possession of insight 
into magic sayings, ” and so on. While he sits absorbed in 
deep meditation in the middle watch of the night, a ray of 
light bursts forth from the parting of his hair, penetrates into 
the worlds of heaven and plunges all tbe gods into excitement. 
The gods immediately begin a song in praise of the exalted 
Buddha, and soon Isvara and other gods appear before the 
Lord, throw themselves at his feet and implore him, for the 
salvation and blessing of the world, to reveal the excellent 
Yaipulya-Sutra, called Lalita-Yistara, while, in extravagant 
terms, they praise the advantages of this text, which had also 
been revealed by former Buddhas. By maintaining silence, 
Buddha gives his consent. It is only after this circumstantial 
introduction, which occupies a whole, long chapter, that thd 
actual narrative begins, the biography of Buddha, 
which forms the contents of the work. As a matter of fact, 
it begins where, in the Nidana-Katha, the second section 
(avidurenidana) begins : 

The Bodhisattva sojourns in the heaven of the Contented (Tusita) 
gods in a magnificent heavenly palace, (The Bodhisattva receive* over 
a hundred laudatory titles and the heavenly palace in which he lives, 
receives over a dozen.) Amid the sound of 8 4*, 000 drums he is invited 
to descend to earth in order to commence his work of salvation. After 
long consultations, in which the advantages and defects of a large 
number of royal families are weighed in the balance, the Bodhisattva 
decides to be reborn in the house of King ^uddhodana, and in the womb 

32 
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! of Queen Maya, as she possesses all the qualities of the mother of a 
l Buddha. As perfect as her beauty (described down to the minutest detail) 
| is her viitue and purity. She alone, of all the women of India, is able to 
bear the future, Buddha, as the strength of ten thousand elephants is 
combined in her. With the aid of the gods the conception takes place, 
■after the Bodhisattva has decided to penetrate into the womb in the shape 
of an elephant. The gods not only procure a heavenly dwelling as the 
confinement chamber for Maya, but they also create a jewelled palace in her 
womb, so that the Bodhisattva shall not be defiled for ten months by the 
mother’s womb. In this jewelled palace he has a beautifully soft seat. 
His body radiates in glorious beauty, and a light shines out for miles from 
the body of his mother. The sick come to Maya Devi and are cured of 
their sufferings as soon as she lays her hand on their heads. “ And when- 
ever she looked to her right, she saw the Bodhisattva in her womb, as one 
sees one’s own face in a clear mirror.” While still in the womb the unborn 
Bodhisattva delights the gods with pious preaching, and the god Brahman 
obeys his every hint. 1 ) 

In the same way as the conception, the birth of the Bodhisattva 
also takes place amid mighty miracles and signs. In the LumbinI grove 
he is born of Maya in the manner known to us from so many sculptures, 
not as an ordinary mortal, but as an omniscient, exalted being, as Maba- 
purusa, “ the Great Spirit.” While lotus blossoms spring forth under 
each of his footsteps, the new-born one, proclaiming bis greatness, takes 
seven steps in each of the six directions. 2 ) 

Here the narrative is interrupted by a dialogue between 
Ananda and the Buddha, 8) which declaims against those un- 
believers who refuse to believe in the miraculous birth of the 
Buddha. The 'belief, in the Buddha is taught as a necessary 
part of the religion; and we are reminded of the Krs$a of 
the Bhag&vad-Glta, when Buddha here says : 


x ) Chapts. 2.6. The beginning of Chapb. 6 is translated by Windisch, Buddha's 
Gebnrfc, p. 132 ££, . 

S > In the Brahmanas and Upam§ads, the creator Prajapati is called Parnja and 
Mahapurusa, and later Brahman and V T isnu too. The seven steps of the new-born Buddha 
child are to be explained merely by the myth of the steps of Vi§nu r 
3 ) Uhapt. 7, ed, Lefmann, pp, 87-91, 
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. “ I do good to all who will believe in me- Those who seek refuge ih 

me are as my friends. And the Tathagata has many friends. But those 
friends of the Tathagata speak only truth, not falsehood. To believe, O 
Ananda, may this be your aim. Thereto I admonish you.” 

It is surely no accident that this dialogue appears inserted 
just here. The reason is that, precisely with regard to legends 
of the conception and birth of the Buddha, the Lalita-Yistara 
differs very conspicuously from the accounts of the other 
schools by its exaggeration of the miraculous element. This 
is not so in the further account of the Buddha’s life. In fact 
we find here very frequently an exceedingly close agreement 
with the oldest Pali accounts, e.g., those in the Mahavagga 
of the Vinayapifcaka , l 11 and the Gathas of the Lalita-Yistara 
sometimes appear to be more archaic than the corresponding 
Pali texts. The two texts are in such cases not dependent 
on one another, hut both reach back to a common older 
tradition. Here, too, however, the Lalita-Vistara has much 
that is entirely missing in the older accounts. Two episodes 
in particular are noteworthy. The one (Chapter VIII) relates 
how the Bodhisattva, as a boy, is taken to the temple by his 
foster-mother, and all the statues of. the gods rise from their 
pedestals in order to fall at his feet. The other (Chapter X) 
tells of the Bodhisattva’s first day at school : ' 

With a following of ten thousand boys, with tremendous pomp and 
with all the gods participating, and with 8,000 divine maidens scattering 
flowers before him, the little Bodhisattva makes his entry into the writing 
school. The poor school-master cannot bear the glory of the Bodhisattva, . 
and falls to the ground. A god raises him, and calms him by saying that j 
the Bodhisattva, though omniscient and having no need to learn anything, \ 
yet, following the course of the world, has come to school. Then the 


l ) For the relationship of the Pali tradition to the Lalita- Vistara, see Bumouf t 

Lotas de la bonne Loi, p. 864 f¥. 5 Qldenberg in OC V, Berlin 1882, Yol. 2, pp. 107-122* Cf. 
also Windisch f “ Mara und Buddha " and “Buddha’s Geburt,” and. Kern t SBB Yob 21, 
p. xi ft. 
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Bodhisattva surprised the school-master by asking him which of the 64, 
''kinds of script he was going to teach him. And he enumerates them all 
including the scripts of the Cinas (Chinese) and Hunas (Huns), scripts 
which the teacher does not even know by name. Finally the teacher 
begins to teach the ten thousand boys the alphabet. At every letter of 
the alphabet, however, the Bodhisattva gives utterance to a wise saying 
beginning with the letter in question. 1 ) 

Chapters XII 1 2) 3 * * * * and XIII also contain episodes, which 
are missing in the other biographies of the Buddha. On the 
other hand, the rest of the story (Chapters XIV-XXVI) differs 
but little from the legend as it is known from other sources : 8) 
namely, the four encounters by which the Bodhisattva be- 
comes acquainted with age, disease, death and renunciation 
of the world, the flight from the palace, the meeting with 
King Bimbisara, the apprenticeship of Gobama and his futile 
ascetic practices, the conflict with Mara, the final enlighten- 
ment and the proclaiming of the doctrine at the request of 
the god Brahman. The last chapter (XXVII), however, in 
the true manner of the Mahayana Sutras, is devoted to the 
glorification of the Lalita-Vistara itself, and the enumeration 
of the merits and advantages which one gains by propagating 
and honouring it. 

Erom all this it is very probable that the Lalita-Vistara 
is a recast of an older Hlnayana text, the Buddha biography 
of the Sarvastivada school, enlarged and embellished in the 
spirit of the Mahayana. This supposition also explains the 


1 ) E. Kuhn (Gurupajakaumudi, p. 116 f£.) has proved that these two legends of 
the little Buddha served as models for the apocryphal gospels, which relate similar 
stories of the little Jesus. 

2 ) For this, cf. WinternitZi WZKM 26, 1912, p. 237 f£. 

3 ) Here too, however, the Lalita-Vistara frequently distinguishes itself by its 

exaggerations. Whilst in our oldest record (Maha-Vagga I, 1-4), for instance, Gotama 

spends t-he four weeks after his enlightenment, in meditation under various trees, in the 

Lalita-Vistara (ed. Lefmann , p, 377) he takes a “ long walk ” in the second week through 

thousands of worlds, and in the fourth week a ** short walk,” which extends only 

from the Eastern to the Western ocean. 
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character of the text, which is by no means the unified work 
of one author, but an anonymous compilation, in which very 
early and very recent passages stand side by side. In form, 
too, the work consists of unequal parts, a continuous narrative 
in Sanskrit prose, and numerous, often long, metrical passages 
in “mixed Sanskrit.” It is rarely that these verses form a 
part of the narrative ; as a rule they are independent songs, 
which relate the subject-matter of the prose, in a shorter, 
simpler, and sometimes in a more or less deviating form. 
Some of these songs, such as the birth legend and the Asita 
episode in Chapter VII, the Bimbisara story in Chapter XVI, 
the dialogue with Mara in Chapter XVIII, etc., are beautiful 
old ballads, which are derived from the same ancient sources 
as the above-mentioned (p. 96 f.) poems of the Suttanipata. 
They belong to the old religious ballad poetry of the early 
centuries after the Buddha. Many prose passages, too, as for 
instance, the sermon of Benares (in Chapter XXVI) belong 
to the oldest stratum of Buddhist tradition. On the other 
hand, the later parts are found not only in the prose, but also 
in the Gathas, many of which are composed in very artistic 
metres. 2 ’ 

When the Lalita-Vistara was finally edited, we do not 
know. It was formerly erroneously stated that the work had 
been translated into Chinese as early as in the first cen- 
tury A.D. 3) Actually, we do not even know whether the 
P’ou-yao-king, the biography of Buddha translated by 


x ) F. Weller, Ziun Lalita Vistara, I, Uber die Prosa des Lalita Vistara, Leipzig 
\Pi^.. : v (ldi5 y ;vhas:'/'made ; it seem probable that even the prose in the Lalita-Yistara was not 
originally written in Sanskrit, bat in a dialect akin to the prose of the Mahavastu, and 
that it was not sanskritized until later. 

a ) Thus the Vasantabilakai and the gardulavikrfdita are fairly frequent. Seethe 
list of metres in Lefmann’s edition, Ybl. II, p. 227 f£., and Introduction, p. xix ff, 

3 ) By B. Nanjio , who regarded the Fo-pen-hing-king (08 A.D.) which has been 
lost long ago, as a translation of the Lalita-Vistara : but there is no proof whatsoever for 
such an assumption. Cf. Bagchi, l.c., I, p, 6. 
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Dharmaraksa in the year SOS A. D., the supposed " second 
translation of the Lalita-Vistara,” is really a translation 
of the text in question at all 1 ) The Tibetan translation 2) is 
an accurate translation of the Sanskrit text, but it only 
originated in the 9th century. It may be assumed with 
certainty that a version, differing slightly from the Lalita- 
Yistara, was known to the artists who, from about 850 
to 900 A.D., decorated the famous temple of Boro-Budur 
in Java : for these magnificent sculptures represent scenes 
from the Buddha legend in such a manner as though the 
artists had actually worked with a text of the Lalita-Vistara 
at their hand. 3) 

The artists who adorned the Graeco- Buddhist monuments 
of Northern India with scenes from the life of the Buddha, 
must already have been familiar with the Buddha legend, as 
it is related in the Lalita-Vistara. It is true that they did 
not work from texts, but from living, oral tradition. Not 
infrequently, however, the agreement between the pictures 
and the texts is so striking, that we must assume that the 
literary tradition, too, was sometimes influenced by art. Art 
and literature influenced each other. 4) Whilst the ancient 
Buddhist art of the time of As'oka (reliefs of Bharhut, Sanchi, 


*) It contains only 8 chapters. See Winteniitz, WZKM 26, 1912, 241 f., and Bagchi, 
l.c., I, p. 87 f. 

7 Edited and translated into French by Ph. E. Foizcaux (Rgya-tcher-rol-pa, Ver- 
siou tibetaine da Lalitavisfcura), Paris 1847-48* ■ 

) 0. M. Pleyte, Die Buddkategende in den Skulpturen des Tempels von Boro- 
Bndur, Amsterdam 1901, and N. J . Krom, The Lite of Buddha on the Stupa of Bara- 
budu according to the Lalitavistara-Text, The Hague 1926, have given extracts from the 
Lalita-Vistara in translation, by way of explanation of the sculptures. Of. Speyer, Le 
Mnseon, N. S. IV, 1903, p. 124 ff. ; F. O. Wilsen, Die Buddha-Legende anf den Flachreliefs 

der ersten Galerie des Stupa von Boro-Budar Java, verkleinerte Wiedergabe der Umriss- 

zeiehnungen, Leipzig 1923 (Verolfentl, des Forschungsinstituts fur vergleichende Religions- 
gesohichte). 

- l) See A - Foui >her, L’art greoo-bouddhique du Gandhara, t. I, Paris 1905, p. 324 f„ 
616 ff.; Qrunwedel, Buddhiatisohe Kunst in Indien, p. 98, 104 f., 184; Senart, 00 XIV, 
Alger 1905, I, 121 ff. and T. Bloch, ZDMG 62, p. 370 ff. 
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etc.) knows no representations of Buddha, but puts only 
symbols (e.g , the wheel) in the place of the person of the 
founder of the religion, the representation of Buddha is one of 
the principal objects of the Qandhara art. May this not be 
connected with the fact that the Buddha had, in the meantime 
become an object of Bhakti, and that Buddha-worslup had 
assumed the central position in the religion f Thus everything 
favours the supposition that the period of the development of 
the Gandhara 0 art, that is, the irst two centuries of the 
Christian era, is also the period of the earlier Mahays™ texts 
which deal with the Buddha legend. 

It is therefore only correct to say that the Lalita-Vistara 
offers us very old traditions concerning the Buddha legend 
as well as some which are centuries later. It is an important 
source for ancient Buddhism only in those passages which 
agree with the Pali texts and other Sanskrit texts such as the 
Mahavastu. It is wrong, however, to regard the whole Lalita- 
Vistara as a good, ancient source for our knowledge of 
Buddhism, as has been done, notably by E. Senart in his 
“Essai sur la ldgende du Buddha.” Neither does the 
Lalita-Vistara give us information on the “popular Bud- 
dhism” of the early period, as Louis de La Vallde Poussin 
affirms. 8 * It is, however, most informative as regards the 


l ) Scholars are practically unanimous in assuming that the Graeco- Buddhist art of 
Gandhara began shortly before the hirth of Christ, and attained its perfect in the 
second century A.D., especially during the reign of Kani ? ka. See G. BuUer in Anseiger 
er Ka.s. Akademie der Wissenschaften in Wien, Pkil-hist. Kl, 1896, p 66 f A 

12T ’ B " ddh f SChe K “ St in Berlin 1 900, p. 81 ; A. Foucher, L’art o-rdco- 

limine dn Gandhara, I, Paris 1905, p, 40 ff.j II, 1918, pp. 401 #„ 486 fl. ; V. A. Smith 

Ear y History, pp. 25 5 ft, 252 ; History of Pine Art in India and Ceylon, Oxford 1911, p! 

centuries of uTch a V l ° ^ ^ ° f g °° d qnal!ty faeIoBg to the fi «t three 

oen ,unes of the Christian era j ; L. A. Waddell in JRAS.1914 p 140 f • Sir T TT 

ManhaU in IRAS 1909,1056 «•; Cambridge History, I, ^ 22 , ^ 648 , ' ’ ' * 

' 2nd Paris 1882, pp. XXXI f., 456 f. 

s ) Bouddhisme, Etudes et Materiaux, pp. 37 and 42 f. According to Lo YalUe 
Pm ' th6 P5li tets sh ™ ™ an “ aristocratic and philosophical Buddhism," 
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development of the Buddha legend from its earliest begin- 
nings, when only the chief events in the life of the great 
founder of the religion are adorned with miracles, down to 
that boundless deification of the Master, in which, from the 
beginning to the end of his career, he appears mainly as a god 
above all gods. On this account the work is of immense 
value from the point of view of the history of religion. Erom 
the point of view of the history of literature, too, the Lalita- 
Yistara is one of the most important works of Buddhist 
scripture. Though it is not yet an actual Buddha epic, it 
contains all the germs of such an epic ; and it is from the 
ballads and episodes as preserved in the earliest portions of 
the Lalita-Vistara, though probably not from the Lalita- 
Yistara itself, that Asvaghosa, the greatest poet of the Bud- 
dhists, created his magnificent epic Buddha- Carita, “life of 
the Buddha.” 

The Poet Asvaghosa 2) and his School. 

Until the year 1892, when the French scholar Sylvain 
Ldvi published the first chapter of the Buddha-Carita, little 
more than the name of As'vaghosa was known in Europe. 
To-day we know him as one of the most prominent poets of 
Sanskrit literature, as the most important predecessor of 
Kalidasa, and as the creator of epic, dramatic and lyrical 
compositions ; but of his life we know little. The traditions 


*) I do not agree with 8. L4vi when (JA 3892, s. 8, t. XIX, p. 202) he calls the 
Buddha-Oarita “ un abreg6 substantiel du Lalita Vistara,” At least the Lalita-Vistara in 
its present form cannot have been the model which Asvagh'o§a used. *“ 

2 ) On Asvaghosa in general, # see S, Levi in JA 1892, ser. 8. fe.XIX, p, 201 ft. ; 
1908, 10, t. XII, p. 57 if . ; T. Suzuki, Apvaghosha’s Discourse on the Awakening of .Faith, 

Transl., Chicago 1900, Introduction ; M. Anesaki in ERE II, 1909, p. 159 f. ; and F. W. 
Thomas , Kavlndravacanasamuccaya, Bibl. Ind. 1912, p. 25 ft A purely legendary bio- 
graphy of Asvagho$a was translated into Chinese by Kumarajlva between 401 and 409 
A.D ; it is published in extracts, by W. Wassiljeio, Der Buddhismus, St. Petersburg 1860, 
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embodied in the Chinese and Tibetan sources agree in assert- 
ing that Asvaghosa was a contemporary of King Kaniska 
(2nd century A.D,). 15 Parsva or his pupil Punyayasas is 
mentioned as his teacher, and he is generally enumerated 
among the leaders or founders of the Mahayana. 2 * In the 
Chinese lists of the Buddhist patriarchs in India, he always 
appears after Pars'va and Punyayasas, and before Nagarjuna 
and Aryadeva. It may be taken as certain that he was of 
Brahman family, and had enjoyed a thorough Brahmanical 
education before he went oyer to Buddhism. As a Buddhist 
he probably associated himself first with the Sarvastivada 
school, 8) but laid great stress on the Buddha-Bhakti and thus 
prepared the Mahayana. Saketa (i.e., Ayodhya, the present- 
day Oudh) is generally given as his birthplace or home ; but 
Benares and Patna are also mentioned. His mother was 


called Suvarpaksl. The Tibetan biographer of Asvaghosa says 
of him : “ There was no question which he would not have : 
solved, no imputation which he would not have rejected ; he i 
overcame his opponents as frequently as a strong wind breaks > 
rotten trees.” According to the same account, he was also an 
excellent musician, who himself composed pieces of music 
and travelled about with a band of male and female singers 
in the bazaars. He played and sang with his choir melan- 
choly songs about the vanity of existence, and, attracted by 
the beautiful melodies, the crowd stood still and listened. 



In this way he won many over to the religion. 4 * The 


x ) According to Chinese sources, Asvaghosa was the spiritual counsellor and 
'Baraka was the medical adviser of King Kani§ka. Gf t Livi in JA 1896, s. 9, t. Till, p. 
447 f. On the period of Kani§ka, s. Appendix V, and Vol. I, p. 613, 

a ) Perhaps this is only based on the fact that the ^authorship of the MahaySna- 
§raddhotpada was attributed to him, 

s ) See j L4vi, JA 1908, s. 10, t. XII, pp. 90 ff., 184, and H. Liiders , Bruchstiteke 
buddhistisoher Dramen, Berlin 1911, p. 65. According to Tasubandhu he is supposed to 
have assisted Katyayanlputra with the commentary on the Abhidharma. 

*) A, Schiefner in ABA 1859, p. 259 if, 


258 INDIAN LITERATURE 

Chinese pilgrim I-tsing, who travelled through India in 671- 
695 A. D., speaks of the learned monks, who oppose the heretics 
with great success, promote the religion of the Buddha, and 
therefore receive respect above gods and men, and says that 
“ of such persons in every generation only one or two appear,” 
such men as “Nagarjuna, Deva, As'vaghosa of an early 
'age.” 15 I-tsing also relates that at his time in India, among 
other songs which were chanted at Buddhist sanctuaries, there 
was a collection of sacred texts compiled by Asvaghosa. He 
mentions him also as a composer of songs, of the Sutralamkara 
and of the Buddha-Carita. l 2) 

Of the Buddha-Carita 3) I-tsing says that “this extensive 

work relates the Tathagata’s chief doctrines and works 

during his life, from the period when he was still in the royal 
palace till his last hour under the avenue of Sala- trees.” And 
he adds : “ It is widely read or sung throughout the five 
divisions of India, and the countries of the Southern Sea. 4) 


l ) Hsuan-Tsang (Si-vu-ki, Buddhist .Records of the Western World, transl. by-S, 
Beal, IT, p. 302 f.) calls Asvagho§a, Deva, Nagarjuna and Kumaralabdha s< the four suns 
that illumined the world.” 

*) I-tsing, Record transl. by Tdkakusu , pp. 152 f., 165, 181. 

3 ) The text has been edited by E. B. Gowell , Oxford (Anecdota Oxoniensia, 
Aryan Series, Vol. I, Fart VII) 1893, and translated by the same scholar in SBE, 
Yob 49. Translated into German by 0. Cappeller , Jena 1922 (Religiose Stimmen 
der YQlker) and R, Schmidt , Hagen 1924; into Italian by 0. Formichi, Agvagho§a, 
poeta del Buddhismo, Bari 1912. Contributions to the critical restoration of the 
text and explanation of the Buddha-Carita by 0. Bohtlingh in BSGW 1894, 160 ff.; 

W- Kielhorn in NGGW 1894, p. 364 ff.; J. S. Speyer in Yerslagen en Mededeelingen 
der Son. Akademie van Wetenschappen, Afd. Lett,, 3de Reeks, Deal XI, Amsterdam 
1895, and JR AS 1914, p. 105 ff.; L. Finotin JA 1898, s. 9, t. XII, p. 542 ff.; Formichi , 3.c , 
pp. 289-400, 409. E. Leumann, in WZKM 7, 1893, 193 ff. * NGGW 1896, 83 ff.; Lilders in 
NGGW 1896, 1 ff.; K. M. Joglekar , Ashvaghosha’s Buddha-Charita, cantos I-Y with a 
scholium by Dattatraya Shastri Nigdukar , and Introduction, Notes, and Translation, 
Bombay, 1912; A. Qawronski , Gleanings from Asvagho§a 5 s Buddliacarita, in Kocznik 
Oryentatistyczny I, Krakow 1914-15, 1 ff.; and Studies about the Sanskrit- Buddhist Litera- 
ture, Krakow 1919, pp. 1 ff., 27 ff.; E ..Hultzsch in ZDMG 72, 1918, 148 ff.; C. Cappeller in 
ZIT 1, 1922, p. 1 ff.; E. H. Johnston in JRAS 1927, 209 ff. 

0 This means the Malay Archipelago (Sumatra, Java, and the neighbouring \ 
islands). Takakusu } l.c., p. xxxix. 
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He clothes manifold meanings and ideas in a few words, which 
rejoice the heart of the reader so that lie never feels tired 
from reading the poem. Besides, it should he counted as 
meritorious for one to read this hook, inasmuch as it contains 
the noble doctrines given in a concise form.” *’ We gather 
from the words of I-tsing that he knew the Buddha-Carita 
in the form in which it appeared in the Chinese translation, 2 ’ 
where the epic consists of 28 cantos, and the narrative is 
continued down to the Nirvana of the Buddha. As the 
Tibetan translation 8) also consists of 28 cantos, we must 
assume that the Sanskrit text, which consist of 17 cantos, 
and ends with the conversions in Benares, only represents 
a torso. In any case the work is a torso, for even of 
these seventeen cantos, only the first thirteen are old and 
authentic. The work was completed by a certain Amrtananda,^ 
who copied it at the beginning of the 19th century, and 
added the conclusion, because (as he himself admits) he'could 
find no complete manuscripts. 4 ’ 

j However, even with the mere torso which has come 
down to us, we can but fully endorse what the Chinese 
pilgrim has said in praise of the Buddha-Carita. Here we 


x ) I-tsing , l.c., p. 165 f. 

s ) This is the Fo-sho-hing-tsan-king, translated from Sanskrit into Chinese between 
414 and 421 A.D. by Dharmarakga, and translated into English by Samuel Beal in SBE, 
Vol. 19, T, W. Rhys Davids (JBAS 1901, p. 405 f.) has asserted that this Chinese work is 
not a translation of Asvaghoga’s Buddha-Carita at all. Els© Wohlgemuth , however 
(Uber die ohinesisch© Version von A?vagho?as Buddhacarita, Biss. Leipzig 1916), has 
shown that th© Chinese version is undoubtedly based on AsvaghoJjja’s poem, though some 
things have been added and others omitted, and that the recension on which it is based 
differed from the one which we know. • ^ 

s ) Th© Tibetan translation of the 7th or 8th century is far more accurate than the 
Chinese one, but on the other hand it does not (at least in the first canto) reproduce the 
original text of Asvaghoga. Gf . E, Leumann in WZKM7, 1893, p. 193 ff. and Friedrich 
Weller, Das Leben des Buddha von A&v&ghosa, Tibetisch und Deutsch, Leipzig, 1926 
(Gesang I -VIII ubersetzt ; in Veroffentlichungen des Forschuugsinstituts ffir verglei- 
chende Eeligionsgeschichte an der University Leipzig, II, 3) ; Part II, 1928, 

*) Also a manuscript of the Buddha-Carita discovered by Haraprasada $dstri only 
goes as far as the middle of Canto XIV (J AS B, N. Vol. V, 1909, p, 47 ff.). ‘ 
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have indeed for the first time an actual epic of Buddha, 
created by a real poet, a poet who, filled with intense love and 
reference for the exalted figure of the Buddha, and deeply 
imbued with the truth of the Buddha doctrine, is able to 
present the life and doctrine of the Master in noble and 
artistic, but not artificial language. His Sanskrit is fault- 
less, even though it does not always comply strictly with 
the rules of Panini . 15 The Buddha-Carita calls itself a 
Mahakavya, or “ great poem,” i.e., an ornate epic poem in 
the technical sehse, and it is composed in the so-called Kavya 
style, the beginnings of which we have already found in the 
Ramayaiia. 2) Valmlki and his immediate successors were 
the predecessors of Asvaghosa, in the same way as the latter 
himself is a predecessor of Kalidasa. All these three great 
poets have one thing in common : they are still very moderate 
in. their use of the Alamkaras or “ embellishments.” 
Asvaghosa is not only moderate in language and style, but he 
also uses restraint in the presentation of miracles in the 
Buddha legend. He always keeps himself far removed from 
such exaggerations as we find, for instance, in the Lalita- 
Vistara. In contrast to the chaotic disorder in texts like the 
Mahavastu and the Lalita-Vistara, we find in the Buddha- 
Carita a well-planned, artistic arrangement of the material. 
Although the poet is quite familiar with the older sacred texts, 
he nevertheless assumes a certain amount of freedom in his 
attitude towards them. Not that he has made any alterations 
in the traditions ; but he has the art of clothing the old fami- 
liar legends in a new poetical garment, 3) and of imparting 
original expression to the well-known doctrines of the 
Buddhist Sutras. Asvaghosa is always more of a poet than a 
monk, at least in the Buddha-Carita. 


J ) Gf. Suhimar Sen in Ind. Hist. Qu. II, 1916, p. 657 ff. 

5 ) Gf . above, Yol. I, pp. 476, 489 f M 497, 506. 

3 ) As Windisch (Mara und Buddha, p. 205) says, Asvaghosa seems “ almost in« 
tentionally to have avoided any resemblance to the wording of older texts.” 
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How different from the Lalita-Wistara is, for instance, 
the highly poetical description of the excursions of the young* 
prince in Cantos III and IY ! 

First of all there is a beautiful description of how, on hearing that 
the prince is going out, the women of the city, full of curiosity, hasten 
from their rooms to the house-tops and the windows. Hampered by their 
falling girdles, they scamper up in the greatest haste, pushing and jostling 
one another, and searing away the birds on the roofs by the clattering of 
the girdles and rings. The lotus faces of the fair ones, leaning out of the 
windows, look as though the walls of the houses were decorated with real 
lotus blossoms. 1 ^ Beautifully the poet then describes the encounter 
with the old man, whom the gods cause to appear. In consternation the 
prince asks : 

e; Who is the man who here approaches, O charioteer, 

With white hair, and eyes sunk deep in their sockets, 

Bent down on his staff, his limbs trembling ? — 

Is it a process of Nature, or the sport of destiny ? ” 

Whereupon the charioteer replies : 

“ It is age which has broken him,- — Age, 

The thief of beauty and destroyer of strength, 

The source of care and the end of joys, 

The foe of the senses, the vanishing of memories. 

He, too, has sucked at the mother’s breast 

As a little child, learned walking in the course of time, 

Gradually he grew big and strong, a youth, 

Gradually age has overtaken him,” 

After the prince, on his three excursions, has become acquainted with 
age, disease and death, he takes no more pleasure in anything. It is in 
vain that the family priest, at the King’s request, invites the women and 
girls of the palace to apply all the arts of love in order to inveigle the 
prince and to drive away his sad thoughts. The prince remains unmoved 


*) In the Raghuvanm (Til, 5-12) Kalidasa imitated this description of A§vagho?a 
(Buddha-Carifca III, 13-24), as has already been pointed out by Cowell ( Buddha- Carita, 
Edition, Preface). f: 
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by all the sweet temptations. He only marvels at the gay doings of these 
women, and exclaims (IV, 60 f.) : 

“ How senseless seems to me the man who has seen 
his neighbour ill and old and dead. 

And yet remains happy and is not shaken by fear. 

Thus, when a tree which, quite bereft of blossoms 
and of fruits, 

Is felled or falls, — the neighbour tree cares not.” 

The presentation of love scenes is one of the indispens- 
able elements of an ornate court poem. The poet fulfils this 
requirement by describing the blandishments of the beautiful 
women, by which they seek to tempt the prince (IV, 24-53) ; 
and in the highly-coloured description of the night scene in 
the harem, which is the cause of the prince’s flight from the 
palace, 1 ) the poet reveals his knowledge of the science of 
love. But a court poet must also be versed in the doctrines of 
Nitis'astra, state-craft. Such doctrines are recited to the prince 
by the family priest (IV, 62-82), in order to distract him from 
his thoughts. Lastly, an ornate poem is not complete without 
a description of battle scenes. Our poet fulfils this require- 
ment also, in Canto XII [, in which he gives an animated 
description of the battle of Buddha with Mara and his hosts. 

The Saundarananda-Kavya, 2) a second poem by Asva- 


1 V* 48-62. Tins scene is related in its original version with regard to the youth 
Yasa in the Vinayapitaka (see above, p. 27). It has already been stated (see above, Yol. 
X, p. 490, note 3) that the similar scene in Kamayaija, Y, 9, IX, was composed in imitation 
of Asvagho§a. 

®) The poem was discovered by Haraprasada &astri t and was also edited by him, 
Bibl, Ind., Calcutta 1910. A new critical edition, with notes, by E. H, Johnston, has 
just been published in the Punjab University Oriental Publications, Oxford University 
Press, London, 1928. Of. Haraprasada Sa&tri in JASB 5, 1909, p. 165 f.; F. W. Thomas 
in JRAS 1911, p. 1125 f. ; A. Boston in JA 1912, s. 10, t. XIX, p. 79 ff. } La Vallee Poussin 
in BSQS 1918, p, 133 if.; A. Gawronshi , Studies about the Sanskrit Buddhist Literature, 
Krakow 1919, p. 56 Notes on the SaundarSnanda, Critical and Explanatory, Second Series 
(Prace Komisji Orjental. Polskiej Akad, Um. Xr. 6.) W Krakowie 1922 j E. Hultzsch in 
ZDMO 72, 1918, p. Ill ff. s 73, 229 if .j 74, 293 If.; C. W. Garner in JRA.S 1928, p. 131 t 
Prom the concluding verses we may perhaps (with Hultzsch^ ZDMGr 72, 121 f.) assume 
that Asyaghoga wrote the SaundarSnanda first and the Buddha-Carita afterwards. 
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gfaosa, also belongs to the same class of ornate court poetry. 
This work, too, is connected with the life story of the Buddha, 
but it amplifies those scenes and episodes in particular which 
receive scanty attention or none at all, in the Buddha-Carita, 
Thus, in Canto I, the story of the founding of Kapilavastu is 
related in minute detail The actual theme of this poem, 
however, is the story of the love-lorn Nanda, the half-brother 
of the Buddha, who is ordained as a monk against his will by 
"the Buddha : 

Just as SundarT, the beautiful wife of Nanda, mourns and laments for 
her lost husband, so Nanda, too, longs to be back with his beloved. Vain 
are the attempts of the other monks to calm him. Even Buddha’s words 
fail to change his mood. Then the Master takes him by the hand, and 
ascends with him to heaven. On the way they see in the Himalaya an 
ugly, one-eyed female ape, and Buddha asks him whether Sundarf is more 
beautiful than this, which Nanda of course enthusiastically affirms. Soon 
they see in heaven the Apsaras, the heavenly nymphs, and Nanda thinks 
that the difference between the last-named and his wife, is just as great as 
between her and the one-eyed ape. From that moment he has an ardent 
desire for the heavenly women, and, on his return to earth, devotes him- 
self diligently to ascetic practices in order to reach heaven. Then Ananda 
teaches him that even heavenly pleasures are empty and vain. At last 
Nanda is convinced, and goes to Buddha, in order to tell him that he 
no longer desires the heavenly women. Buddha rejoices greatly at this, 
and preaches to him (in several cantos) the principles of his doctrine. 
Now Nanda retires into the forest, practises the four great medita- 
tions, and becomes an Arhat. Thankfully he goes to Buddha and 
pays homage to him, but the Master exhorts him, now that he has 
attained his object, to preach the good doctrine to others, out of pity, and 
so as to lead them to liberation, ^ 


l ) In the Vinayapitaka (Mahavagga X, 54) and the Nidana-Katha (J&taka ed. 
Fausb'611,1, p. 91 ; Rhys Davids, Buddhist Birth Stories, p. 328) it is only related that 
Nanda was ordained as a monk by Buddha against his will. The legend of Nanda’s 
ascent to heaven and his yearning for the Apsarases is told in Udana III, 2, and in the 
Dhammapada Commentary I, 9 (Buddhist Legends, transl. by Burlingame , HOS, Vol. 28, 
p, 21? ff.). See also Spence Hardy , Manual of Buddhism, p. 204; and Kern t Der 
Buddhismus, I, 155 f. Some scenes from the Nanda legend are also to be found on 
reliefs, s. Foucher , L’art gr^co-bouddhique, I, p- 464 
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In the concluding verses, the poet states emphatically 
that he has written his work, the aim of which is liberation, 
not for the sake of delectation, hut with a view to perfect 
peace ; he has given it .the form of an ornate poem, only so as 
|o be able to win over non-Buddhist hearers to Buddha’s 
doctrine, and to make this doctrine palatable to them, just 
Jas one mixes a bitter mediciue wdth honey to make it drink- 
able. Much space in the Saundarananda is accordingly devo- 
ted to preaching, in which the poet makes use of much 
the same expressions which are familiar to us from the Tipi- 
taka. The joys of solitude and meditation are extolled in 
this poem just as in other Hlnayana works. 15 Nevertheless 
the Saundarananda also alludes to doctrines which are pecu- 
liar to the Mahayana. Nanda is filled with the “ great 
pity,” -which makes him search his heart, in deep commi- 
seration, for means whereby he may release the beings from 
suffering (XIII, 8). Whilst the Tipifaka teaches often enough 
that everything is “ transitory, without self, and full of suffer- 
ing,” Nanda attains to the realisation that everything is 
“ transitory, empty (s'unya), without self, and full of suffer- 
ing.” 21 And at the end, it is not enough for Nanda himself 
to become a saint who attains to Nirvana : he must also become 
an apostle. 85 

In the Buddha-Carita, too, Asvaghosa’s teaching is in the 
main that of the Hlnayana, though traces of the Mahayana 
are not wanting. Book XVI contains the “ Sermon of 


*) The recommendation of yogacara in XIV, 18, and XX, 68, does not refer to the 
yogScftra school of the Mahay&na, bad only to the advantages of the practice of Yoga 
( Earaprasada tiastri, Preface, p. xii). Moreover, the tendency of the Hlnayana , is seen 
clearly when Nandi pays homage to Buddha, and Buddha restrains him by saying 
that worship is due not to him, but to the Dharma (XVIII, 22). 

a ) XVII, 16- <52. Cf. Vidbusekhara Bhattacharya in JKAS 1914, p. 747 f. 

*) However, the Hlnayana, too, valued highly the duty of instruction and conversion: 
this is shown, for instance, by the Sutta quoted above, on p. 62 f., from the Anguttara- 
nikaya* 
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Benares,” which is only a poetical and expanded version of 
the text known from the Tipffak*, but it also speaks of the 
body as “ empty, without a self ” (sunyam anStmakam, XYI, 
28), calls the Buddha not only “ the Self-born ” (Svayambhu), 
“the Overlord of the Whole Dharma,” but even the “Lord of 
the World ” (XYI, 64t ; 69). And he even says that he has 
attained the Great Yehicle, the Mahayana, that has been set 
forth by all the Buddhas for establishing the welfare of all 
beings (XVI, 75 ; 85). Thus Asvaghosa probably belongs to 
the period of the beginning of the Mahayana. 

Both in the Buddhacarita and the S aundarananda there 
are abundant allusions to Brahmanical legends and epic narra- 
tives, which serve to confirm the tradition that Asvaghosa was 
of Brahman family. 

The VajrasucI or “ Diamond Needle ,” l) which is some- 
times ascribed to As'vaghosa, also reveals an intimate know- 
ledge of Brahmanical literature. Unfortunately there are 
grave doubts as to whether he was actually the author of this 
little work, which is certainly interesting in any case. This 
work refutes the Brahmanical caste system very cuttingly. 
The author’s method is extremely effective, for he takes up 
the Brahmanical standpoint, and seeks to prove from the 
Brahmanical texts themselves, by quotations from the Veda, 
the Mahabharata and the law-book of Manu, 2) how frail the 
claims of the Brahman caste are. When B. H. Hodgson 


*) Wujra Soochi or Refutation of the Arguments upon which the Brahmanical Insti- 
tution of Oaste is Founded, by the learned Boodhist Ashwa Grhoshu (published by Lancelot 
Wilkinson with the translation by B. H. Hodgson , which had already appeared in 1829 in 
the Transactions of the Royal Asiatic Society, Vol, III), also the Timku by Soobajee 
Bapco, being a Reply to the Wujra Soochi, 1839. A. Weber , “ Uber die Vajrasucf 3i (ABA 
1859, p. 205 £f and Xndische Streifen, I, 186 ft). Of. also B. H. Hodgson , Essays on the 
Languages, Literature and Religion of Napal and Tibet, London 1874, p. 126 ft; E, Burnouf , 
Introduction a 1’histoire du Bouddhism Indien, 2ieme ed., Paris 1876, p. 192 f., and 
8, Ltvi, JA 1908, s. 10, t . XII, p. 70 f. . ' / 

2 ) In the same way in Kumaralata’s Kalpanamanditika (“ Sutralamkara No, 77) 
| tha Brahmanical system is refuted by quotations from the law-book of Mann, y 

u MmM 
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published a translation of this work, as far back as the year 
1829, and L, Wilkinson edited the text in 1889, they were quite 
charmed with the democratic spirit with which the author 
defends the equality of all classes of men, “as they are equal 
as regards joy and sorrow, life, intellect, profession and trade, 
death and birth, fear and sexual love.” For the sake of the 
quotations from Brahmanieal texts, if on no other grounds, 
this work would be of great importance in the history of lite- 
rature, if only we had any certain data about the author and 
the date of the work. There are some serious objections to 
ascribing the authorship to Asvaghosa. The VajrasucT is not 
enumerated either by I-tsing or in the Tibetan TaDjur among 
the works of Asvaghosa ; and in the catalogues of the Chinese 
Tripitaka a Yajrasucl, which is said to contain “ a refutation of 
the four Vedas,” and which was translated into Chinese be- 
tween 973 and 981 A.D., is ascribed to a man named Dharma- 
kirtiV 

*/ Among the Jyrical poems which are ascribed to As'vaghosa, 
the only one we know is the Gandistotra-Gatha, which A. von 
Stael-Holstein 1 2) has attempted to reconstruct in the Sanskrit 
original on the basis of the Chinese transliteration. It is a 
beautiful poem, worthy of Asvaghosa both in form and contents. 

The scanty fragments, which are all that is left of his Sari- 
^putra-Prakarana show us that as a dramatist loo, Asvaghosa 
was a worthy predecessor of Kalidasa. 3) This drama treats of 


1 ) Bunyiu Nanjio , Catalogue of the Chinese Translation of the Buddhist Tripitaka, 
No. 1303. Chinese Fa-shang is the translation of Sanskrit Dharmakirti. For the philo- 
sophical work Mahay ana-&raddhotpada, which has been erroneously ascribed to the great 
Asvaghosa, see below in the chapter on “ The Masters and Poets of the Mahayana. 5 ’ 

2 ) Bibliotheca Buddhica XV, St. Petersburg 1913. Cf. F. W. Thomas in JR AS 1914, 
>. 752 f. 

3 ) K. Liiders Sariputraprakarana, ein Drama des Asvaghosa, in SBA 1911, 
388 f£.) discovered these fragments in palm leaf MSS. from Turfan, It is uncertain whether 
the fragments of two other Buddhist dramas discovered by Luders (KSniglich Preussische 
Turfan-Fxpeditionen, Xleinere Sanskrit-Texte I, Berlin 1911) were written by Asvaghosa. 
For farther information on this matter, see Yol. Ill in the chapter on the drama. 
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the conversion of Sariputra and his friend Maudgalyayana, 
which is already related in one of the most beautiful stories in 
the Mahavagga of the VinayapitakaV 

Chinese authors also ascribe to Asvaghosa a work entitled 
“ Sutralamkara” which was translated into Chinese by Kumara- 
jiva in about 405 A.D., but which was really written by 
Asvaghosa’s junior contemporary Kumaralata, and which, 
in Sanskrit, bore the title Kalpanaraanditika or Kalpanalam- 
krfcika. We glean this from the fragments of the work, 
which H. Luders discovered in the finds of manuscripts in 
Turf an. Valuable though these fragments are, they are 
unfortunately so few in number, that even now we can only 
judge the work on the strength of the Trench translation of 
the Chinese version. 3) The Kalpanamanditika is a collection 
of pious legends after the manner of the Jatakas and Ava- 
danas, and they are told in prose and verse in the style of 
ornate poetry. Some of the legends are old acquaintances, for 
instance that of Dlrghayus (“Prince Live-Long”) and that of 
King Sibi. An old parable, which appears already in the 
Tipitaka, namely, that it is as difficult to he reborn as a human 
being, as for a one-eyed tortoise to put its neck into the hole 


x ) See above, p. 28. The disciples are called SSriputta and MoggallSna in Pali. 

*) H. Luders , Bruchstiicke der Kalpanaraanditika des KumaralSta (KSn, Preass, 
Turfan-Expeditionen, Kleinere Sanskrit-Texte II), Leipzig 1926. Both KalpanSmanditik& 
and KalpanalazpkffcikS appear as titles in the colophons. Both adjectives mean the same, 
and it is probable that Dfstanta-panktih followed after them, so that the meaning of the 
title is : “A Series of Examples adorned by Poetic Invention.” See Luders, l.c., pp, 19, 
26, and S. Levi in JA, t. 201, 1927, p. 95 The Chinese did not understand the some- 
what extraordinary title, and (owing to the word alainkrtika) made a “Sufcralamkara” 
out of it. Luders (lo.) has advanced the hypothesis “ that A§vagho$a did actually write a 
. work entitled Sutralaipkara, which was not translated into Chinese, but soon got lost, 
and was subsequently confused with the Kalpanamanditika which was known, by the 
similar sounding title Chuang-yen-lnn= Alamkarasastra.” I am not convinced that this 
is the solution of the riddle. S. Livi (l.c., p. 126JL) tries another solution and thinks it 
still possible that Asvagho§a may be the author of the work. ^ 

3) Stitralamkara traduit en fran^ais sur la version chinoise de Kumarajlva par Ed. 
Huber. Paris 1908. Cf, La VulUe Poussin in Le Museon, hh S. X, 1909, 86 04 . 
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of a yoke cast into the ocean, is several times met with in 
this work, and one of the tales (No. 38) has "been invented for 
the special purpose of elucidating this parable. 10 Other 
legends breathe rather the spirit of the Mahayana, or at least 
reveal a Buddha- worship which is more on the side of ■ the 
Mahayana. An instance is No. 57, which is at the same time 
one of the most beautiful legends in the collection. 

A man comes to the monastery, and desires to be admitted into the 
order. The disciple Sariputra examines him, and finds that the man can- 
not claim to have done even the slightest good deed in any of his existences 
throughout aeons, and he therefore declares him unworthy of being admit- 
ted into the order. Weeping, the man leaves the monastery. Then he 
meets Lord Buddha himself, whose heart is full of pity, and who desires 
to convert that man u like a mother, who loves her son.” He lays his 
hands on the head of the rejected one, and asks : “ Why do you weep ? ” 
The man tells him that Sariputra has rejected him. Then the Buddha 
comforts him “ with a voice that sounded like distant thunder,” and declares 
that Sariputra is not omniscient. The Lord himself brings the man back 
into the monastery, and before the assembled monks he tells of the Kar- 
man, the good deed which has entitled the man to liberation. Once in a 
former birth this person was a poor man, wandering about on the wooded 
hills to gather wood, when a tiger rushed upon him. Pull of terror, he 
cried : “ Honour to the Buddha ! ” For the sake of these words, the man 
shall participate in liberation, Buddha himself ordains him as a monk, 
and he soon becomes an Arhat. 2) 


According 


Hsiian-Tsang, 3J Kumaralata was the 


founder of the Sautr&ntika school, and came from Taxila. In 


*) Of. Winternitz in WZKM 27, 1913, 43 ff. 

a ) Another example of genuine MAhayanistic Buddha-Bhakti is No. 68, where 
Gautami attains Nirvana through the grace of the Buddha, whereupon she actually wor* 
ships him. Mortals and gods also hasten to worship the Buddha (and also Buddha's 
mother). 

3 ) Si-yu-ki, transl. by S. Beal , II, p. 302 f. Cf. Liiders , 1-c., p. 21. According to 
K’ouei-Ki. V pupil of Hsuan«Tsang, Kumaralata was called “ master of parables.” Cf. 
Levi, l.c., p. 9&f. “ Kumaralabdha” is only a wrong retranslation of the Chinese name 

given for Kumaralata. Bee Liiders, l.c., p. 20. : 
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the work itself, the masters of the Sarvastivadins are honoured, 
and many of the stories in the Kalpanamanditika are taken 
from the Canon of the Sarvastivadins . 15 King Kaniska plays 
a part in two narratives, and he appears as a king of a past 
age. 2) Hence the work must have been written some consi- 
derable time after the death of Kaniska, and the poet could not 
have lived earlier than the end of the second century, when 
Asvaghosa was already a very old man . 35 As far as we are 
able to glean from the few fragments extant, the language of 
the work is perfectly correct Sanskrit, and there are seldom 
deviations from grammar. It is a curious thing that, in one 
passage , 45 there are two Arya verses in Prakrit in the midst 
of the Sanskrit verses. At all events it is very regrettable 
that we no longer possess the greater portion of the Kalpa- 
namanditika in the original. It is not only in itself a work of 
literary distinction, the merits of which (as Ldvi rightly 
remarks) are still recognisable even after two processes of 
translation ; but also from the point of view of the history of 
ancient Indian literature and culture, its importance should 
not be undervalued, for it mentions the epics Mahabharata 
and Ramayana, it confutes the philosophical doctrines of 
Samkhva and Yaisesika and the religious views of the Brah- 
mans and Jains, and it contains all kinds of references to 
script, art and painting. 

Just as the Chinese ascribed one of Kumaralata’s works to 
Asvaghosa, some poems by Matreeta have likewise been ascribed 


») Cf. S. Uni in JA 1908, s. 10, t. XII, 91 ff., 184. Huber (in BEFEO, 4, 1904. 
pp. 709 ff.) has traced three stories in the Divyavadana. The Sautrantikas originated with 
the Sarvastivadins, and it is therefore no contradiction for Kumaraiata, as a Sautrantika, 
to honour the Sarvastivada teachers, (Cf. Liiders , l.c,, p. 22.) 

2 ) No, 14 and No. 31. Cf, Levi in JA 1898, s, 9, t, VIII, 444 ff. 

3 ) If Harivarman, a pupil of Kumaraiata, was really a contemporary of Vasubandhu, 
then Kumaraiata should be placed not earlier than the end of the 3rd century, and could 
not be a contemporary of Asvaghosa, Cf, J. Nobel in SB A 1927, 229 ff. 

4 ) In the 43rd story, Cf. L&ders, l.c., p. 45. 
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to Asvaghosa in Tibet, and, according to the Tibetan historian 
Taranatha, Matrceta is merely another name for Asvaghosa. 0 
It is probable that Matrceta was a somewhat senior contem- 
porary of Asvaghosa, and belonged to the same school of 
poets, and was therefore confused with him. King Kaniska 
at whose court it is generally assumed that Asvaghosa lived, 
also invited the poet Matrceta to the court. Matrceta replied 
in a letter, called the Maharaja Kanika-lekha, 2) which has • 
come down in the Tibetan language ; he asks the king to ex- 
cuse him, as he is unable to come owing to his great age. 4 
The letter is a poem of 85 verses, containing chiefly admoni- 
tions to lead a moral life in the spirit of the Buddha. In 
verses running over with pity, the poet ends by imploring the 
king most earnestly to spare the creatures of the forest, and to 
give up the chase. When the Ohiuese pilgrim I-tsing (in the 
7th century) was travelling in India, Matrceta was a very 
famous poet, and his hymn s to Buddha were sung far and 
wide. The following legend, which I-tsing heard in India, 
testifies to his fame. Once when Buddha was walking 
through the forest, a nightingale began to sing sweet melo- 
dies, as though she were praising the glory of the Lord, 
whereupon the Buddha said to his disciples that this nightin- 
gale would once be reborn as Matrceta. His most famous hymns 
are the Catuh-Sataka Stotra,. “the Hymn of Lour Hundred 


*) Ed. Huber (Sutralamkara, pp, 63, 82) thought he^had found a confirmation of the 
identity of Matrceta and Asvagho§a, in the fact that Matrceta, too, cites the parable of the 
tortoise and the yoke in the ocean. However, even at the time, Huber's argument 
was nob convincing (s. Winternitz in WZKM 27, 1913, 46 f.) and now that we know 
that Asvaghosa is not the author of the Sutralamkara M at all, his argument falls 
to the ground entirely. See F. W . Thomas in 00 XIII, Hamburg 1902, p. 40; ERE VIII, 
1915, 495 ft.; Hoernle, Manuscript Remains, I, p. 59; Luders in SBA 1914, p. 103. 

2 ) Translated by F. W. Thomas in Ind. Ant. 32, 1903, 345 £f. I agree with Thomas 
in thinking that Maticitra, who is mentioned as the author of the letter, is identical 
with Matpceta, and that the King Kanika of the Kusa dynasty is identical with the Kusana 
King Kani§ka, although both points are disputed by S. C. Vidyabhusana (JASB 1910, 

p.477f.). 
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Verses,” and the Satapaneasatika Stotra, “ the Hymn of One 
Hundred and Fifty Verses.” Fragments of both of these have 
come down to us in Central Asian manuscripts. l 11 They are 
poems in slokas, in simple and unadorned, but beautiful, lan- 
guage, and they evidently impressed the faithful more by 
their pious thoughts than by their form. It is delightful, 
ays I-tsing, to hear his “Hymn of 150 Verses ” or “Hymn of 
400 Verses ” recited in the assembly of monks. “ These 
charming compositions,” he says further, “ are equal in beauty 
to the heavenly flowers, and the high principles which they 
contain rival in dignity the lofty peaks of a mountain. Con- 
sequently in India all who compose hymns imitate his style, 
considering him the father of literature. Even men like the 
Bodhisattvas Asahga and Vasubandhu admired him greatly, 
throughout India everyone who becomes a monk is taught 
Matrceta’s two hymns as soon as he can recite the five and 
ten precepts (Sila). This course is adopted by both the Maha- 
yana and the Hlnayana schools.” I-tsing cannot find words 
sufficient to extol the merits of these poems, and he adds that 
there have been many commentators and imitators too. Thus 
the “Bodhisattva Jina” (an honourable title of the logician 
Dignaga) composed one verse to be placed before each of the 
one hundred and fifty verses of the Satapaneasatika Stotra, 
and in this way compiled a hymn of 300 verses, known as the 
“ mixed Hymn of Praise.” 2) I-tsing himself translated the 
“ Hymn of 150 Verses ” into Chinese, and there are Tibetan 


l ) W. Sieg ling has succeeded in reconstructing about two-thirds of the text of the 
gatapafieasatika-Stotra from the fragments of manuscripts from Turf an, and I am obliged 
to him for allowing me to peruse his manuscript which he was preparing for the press, 
Fragments from the collections made by Pelliot and Sir Aurel Stein have been published 
by S. Levi (JA 1910, s. 10, t. XVI, 450 1), La Vallee Poussin (JRAS 1911, 764 ff.) and 
Hoernh^ Manuscript Remains, X, p. 58 ff, A few fragments of a “ Tokharian ” translation 
of the Buddha-Stotra are published by E. Sieg and W. Siegling , Tocbarische Spraehreste 
X, pp. 216, 230 ff. 

\) I-tsing, Record transl. by Takakusu> pp. 156, 157, 158, 166, 
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translations of both hymns.” A few specimens from the 
Satapancasatika Stotra will serve to give the reader an idea 
of this pious poetry : 

“ How should I not, first of all, praise thee, and the great Compassion, 
by which thou, knowing its ills, hast been detained in mundane existence 
so long ? ” 

« Jn laying the dust of passion thy speech acts as a raineloud ; it acts 
like Yainateya (i.e. Garuda) in expelling the serpent of hatred. 

Ever anew it acts as the midday in dispelling the darkness of ignor- 
ance ; it acts as Sakra’s (Indra’s) thunderbolt in splitting in pieces the 
mountains of self-conceit/’ 

“ Towards an enemy intent on injury, thou art a friend intent on 
beneficence; towards one perpetually searching for faults, thou art bent 
upon searching for merits. 

When there was an invitation to thee accompanied with poison and with 
fire : then there was visiting on thy part, with kindliness and with nectar. 

Revilers are conquered by thee with forbearance, and injurers with 
blessing; and with veracity detractors, with friendliness the revenge- 
ful.” V 

The Maitreyavyakarana, “ the prophecy about Maitreya,” 
or the Maitreyasamiti, “ the Meeting with Maitreya,” by the 
Yaibhasika Aryacandra, belongs to the same period, and per- 
haps also to the same school of poets, as the above-mentioned 
works. There is only one incomplete manuscript” of this 


Tibetan version the Catulj-gataka is called Varnandrhavarnana , “The 
Who Deserves Praise.” The title is also found in Central Asian fragments 
3 . Hoerrile, l.c,, pp. 76, 81,83). F. W. Thomas has translated the first half of 
l Tibetan (Ind, Ant., 24, 1905, 145 £f.). A list of the works which are as- 
ceta in Tibetan, is given by Thomas in Kavindravacana-Samuccaya, p. 27, 
32, 346 f. 

59, 73 f., 122-124; for the text, see Hoernle , l.c., pp. 66 ff. } 71 ; translation 
th slight alterations. 

rasada iSastri , Descriptive Catalogue of Sanskrit MSS. in the Asiatic 
igal, I, Calcutta 1917, p. 13 f. The name of the author is not mentioned 
in the colophons of Tokharian and Uigurian fragments, cf. F. W. K. Muller 
SBA 1916, 396, 414 f.; E. Sieg and W. Siegling , Tocharische Sprachresfce, 
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work, but it was translated repeatedly into Chinese, into the 
languages of Central Asia, and also into Tibetan, and it must 
have enjoyed great popularity for a long time, at least beyond 
the confines of India. 0 In the form of a dialogue between 
Gotama Buddha and Sariputra (in other versions Ananda) the 
work contains the prophecy about the coming of the future 
Buddha Maitreya, his birth, his appearance and the paradisaic 
life under him. In Central Asian versions it is sometimes 
called a “ drama” (nataka), and it seems to have been adapted 
for dramatic performances in Central Asia (perhaps at reli- 
gious festivals) . 2) 

The Jatakamala 8) by the poet Sura or Aryasura, 4) 
resembles the Kalpanamanditika very closely as far as style is 
concerned. “ Jatakamala ” or “ Garland of Jatakas,” is how- 
ever, really a generic term. Various poets have written 
Jatakamalas, i.e., they have produced free renderings of select- 
ed Jatakas in ornate poetical language, in a mixture of prose 


3 ) E. Leumann, Maitreya-samiti, das Zukunftsideal der Buddhisten, Strassburg, 
1919, gives the text and German translation of the version in the language which he terms 
*,*' North -Aryan ” (called by others “ Tokharian”). The Chinese versions by Dharma- 
rak§a (between 255 and 316 A.D.), by Kumarajfva (about 402 A.D.) and by Ltsing (701 
A.D.) have been translated into German by K. Watanabe (see Leumann, l.c., p. 227 fL), 
The Kanjur contains three lives of Maitreya translated from the Sanskrit and one from the 
Pali. See H. Beckh, Verzeichnis der tibetischen Handschriften, p. 188 f. and E. Abegg , 
Der Messiasglaube in Indian und Iran, Berlin und Leipzig, 1928, p. 132 if. Fragments in 
u Tokharian ” have been published by E. Sieg and W. Siegling , * Tocharische Sprachreste, 
1, 107, 119, 125 ff., 155 ff., 164 fL, 254 f. (previously, too, in SBA 1908, 915 fL), in 
Uigurian by F. W. K. Muller and E. Sieg in SBA 1905, p, 958 ; 1916, 395 fL 

2 ) See Sieg and Siegling, Tocharische Sprachreste, I, pp. 125, 255, and SBA 1916, 
398. Expressions such as “ interlude ” and “all go out ” in the Central Asian versions, 
do not, however, constitute a proof that the Sanskrit original was an actual drama. It is 
most desirable that Haraprasdda 8astn should give us further information about the con- 
tents of MS. No. 4806 in the Asiatic Society’s collection. 

3 ) Ed. by H, Kern in HQS, Vol. I, 1891 ; translated by J. S. Speyer in SBB, Vol. I, 
1895. CL Kern in Festgruss an Bdhtlingk, Stuttgart 1888, p. 50 L ; S. d* Oldenburg in 
JRAS 1893, 308 ff. ; A. Barffe in RHR 1893, t. 28, p. 260; K. Watanabe in JPTS 1909, 
p. 263 fL ; A, Gawron'ski , Studies about the Sanskrit Buddhist Literature, Krakov 1919, 
p. 40 

*) Accordingto Tdranatha this, too, is only another name of Asvagho^a, 

35 v’>. ; ' lllSIsI 


274 


INDIAN LITERATURE 


and rerse. Aryasura, too, does not trouble to invent new 
stories, he re-tells the old legends in ornate, elegant language. 
The style, both in the prose and the verse, is the Kavya style, 
but lofty and refined, more artistic than artificial. In the 
same way as. the Jatakas were intended for the use of the 
monks in their sermons, so the Jatakamala, too, is intended 
for the purposes of the preachers. Yet the poet, who was 
perhaps himself a court preacher, certainly had in view 
only monks who preached in court circles in which Sanskrit 
poetry was understood and appreciated. The work contains 
34 Jatakas, which, like the 35 Jatakas of the Cariyapitaka, 
are intended to illustrate the Paramitas, or “ perfections ” of 
a Bodhisattva. Almost all the narratives occur also in the 
Jataka book, 1 * and 12 in the Cariyapitaka. Among the 
few stories which are not found in the Pali collection of 
Jatakas, is the first one, which tells how the Bodhisattva 
sees a hungry tigress who is about to devour her young ones, 
and kills himself so as to provide food for her. This very 
characteristic story is given here in brief extracts : 

“ Even in former births the Lord had shown his spontaneous and 
highest affeeti onateness towards all creatures, and had identified himself 
with all beings. Therefore one must cherish the greatest love for Buddha 
the Lord. Thus for instance, the following great feat of the Lord in a 
former birth is related, a deed which is praised by my revered teacher, a 
worshipper of the three jewels, who satisfied his teacher with his wisdom 
and virtue, and was a past master in the investigation of the virtues. At 
that time the Bodhisattva, who afterwards became the Lord, who in 
fulfilment of his extraordinary promises, had mercy on the world by gifts, 
words of love, ac ts of help, and other faultless streams of pity gushing 
forth from wisdom and love, was reborn in a very learned, powerful 
Brahman family, devoted to the fulfilment of their duties, and distin- 


i) Some verses coincide with the Pali Gathas. See the table in Speyer's trans- 
lation, p. 337 S. d 'Oldenburg in JRAS 1893, 328 ff. ; J. Gharpentier in ZDMG 64, 1910, 
67 ff.; Olienberg inNGGW 1918,464 ff. R. 0. Frmke (Indogerm. Forsohungen V, 1895, 
Anzeiger, jk 31 If.) has also traced Palicism in the language of the Jatakaraal^ 
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guished for the purity of their conduct.” He grew up, and soon gained 
great mastery In all arts and sciences. Great wealth and honours fell to 
his lot. But he took no pleasure in the worldly life, and he soon retired 
into solitude. He lived in the forest as a pious hermit. One day, accom- 
panied only by a pupil, he was wandering about on the hills. Then he 
saw in a rock cave a young tigress, exhausted by hunger, about to devour 
her young ones, which approached her confidingly for the milk in her 
udders. 

a When the Bodhisattva saw her, 

Then he trembled, brave though he was, 

Pull of pity for another’s pain, 

As the lord of the hills H in an earthquake. 

Wonderful, how the pitiful 

Remain brave, even when 

Great sorrow comes upon themselves, 

Yet at another’s woe, 

Though it be less, they are shaken.” 

Then he sends his pupil away to fetch meat, but this is only an 
excuse for remaining alone ; for he has already resolved to throw himself 
over the precipice, in order to save the lives of the tiger-cubs, and to 
serve as food for the tigress. His reason for this resolve is that this vain 
earthly body has no other value than that of being sacrificed for others. 
Moreover, by this means, he will afford an encouraging example to those 
who desire to do good in the world ; he will put to shame the selfish, point 
the way to heaven to well-doers, and himself attain perfect enlightenment 
immediately. He desires nothing else : — 

“ Not from ambition, nor desire for fame, not for 

the joy of heaven, nor to win sovereignty, 

Not for the sake of my own eternal bliss do I 
do this,— no, only to benefit another. 

As this is true, so may I always have the power of taking away 
the sorrow of the world. 

And bringing happiness to it, as the sun always brings 
the light and drives away the darkness.” 


l ) That is, Mount Meru» 
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With these words he easts himself down mto the rock cave. The 
tigress is attracted by the sound, leaves her young ones, and throws herself 
upon the corpse of the Bodhisattva to devour it. When the pupil returns 
and sees this, he is deeply moved, and utters some verses full of worship 
for the Lord. Men, demi-gods and gods express their admiration for the 
Lord by throwing garlands of flowers, jewels, garments and sandalwood on 
the remaining bones. 

The boundless pity of the Bodhisattva is also glorified in 
most of the other narratives. 

I-tsing praises the Jatakamala (or Jatakamalas) among 
the works which were particularly popular and much read in 
India at his time. Among the frescoes of the caves of Ajanta 
there are illustrations to the Jatakamala with verses by 
Aryasura in inscriptions. Paleographically, these inscriptions 
belong to the 6th century A.D. As another work by Aryasura 
was already translated into Chinese in 434 A.D., the poet 
probably belongs to the 4th century A.D. 15 

A work of ornate poetry which deals once more with the 
life of Buddha, and which concludes with the same episode 
as Book XIII of the Buddha-Carita, is the Sanskrit epic 
Padyacudamani, 2) ascribed to a man named 
Buddhaghosa. The author of this Mahakavya (in 10 
Sargas) is certainly not the famous commentator, but some 
Buddhaghosa, who knew the epics of Asvaghosa and Kalidasa, 
and made liberal use of them, 35 or perhaps an anonymous 
writer, who simply assumed the name of Buddhaghosa. 

*) l-tsing, transl. by Takakusu, p. 162 f. j H. Liiders, NGrGrW 1902, p. 758 ff, ; B, 
Nanjio, Catalogue of the Chinese Tripitaka, No, 1349; Th, Zachariae, GGrA 1888, p. 850; 
F. W. Thomas in Album Kern, p. 405 ff. Though the Chinese translation of the Jataka- 
mala mentions Aryasura as the author, it only contains 14 stories, see A. 0. Ivanovski 
inRHrt.1903, t, 47, p. 298 if. In the Tibetan Tanjur five other works besides the 
Jatakamala, are ascribed to Aryasura ; s. Thomas , Kavmdravacana-Samuccaya, p. 27 f. 

2 ) Ed. by M. Banga Acharya and S. Kuppuswami Sastri , with a commentary 
by Fandits K. VenkateSvara Sastri and B. S. Satakopa Acharya, Madras, 1921, 

3 ) See Kuppuswami Sastri' s ** References to descriptions of same or similar 
things in Raghuvaips a, Buddhacarita, and Padyacudamani,” prefixed to the Edition. The 
name of the author is mentioned only in the colophons* See R. Ch, Law , Life and Work 
of Buddhaghosa, p. 85 if. 
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The Avadana Literature. 

The Jatakamala is also called “ Bodhisattvavadanamala,” 
for “ Bodhisattvavadana ” is synonymous with Jataka ; and, 
indeed, the Jatakas are nothing but Avadanas the hero of 
which is the Bodhisattva. Thus, works like the Kalpana- 
map.(Jitika and Jatakamala often coincide with the texts of 
the Avadana literature, and numerous Jatakas 
are also contained in the Avadana books . 15 Like the two 
above-mentioned works of Buddhist narrative literature, the 
Avadama texts also stand, so to speak, with one foot in the 
IllnaySna literature, and the other in that of the Mahayana . 25 
The earlier works still belong entirely to the Hinayana ; 
though they already exhibit that Buddha worship which is 
also met with in the later works of the Pali Canon (Buddha- 
vamsa, Apadanas) they as yet eschew the exaggerations and 
the mythology of the Mahayana, whilst the latest works of 
the Avadana are already completely Mahayanistic. 

The word avadana s) means a “noteworthy deed ? ” 
sometimes in a bad sense , 45 but generally in the good sense 
of “a heroic deed,” “a feat,” with the Buddhists a “religious 


J ) On the A vadSna literature in general, see E. Introduction a Thisfcoire 

dn Bouddhisme, p. 207 if. ; L. Feer in the introduction to his translation, and J, S. 
Speyer in the foreword to his edition, of the Avadama-gataka, Vol. II, 

s ) We know through I-tsing (transl. Takakusu, pp. xxii f, and 14 f.) that the 
boundaries between Hinayana and Mahayana were often uncertain. 

a ) In Plli apadana, see above, p. 157 f. In Sanskrit, too, the secondary form 
apadana is found. See Burnouf, Introduction a Fhistoire du Bouddhisme Indien, p. 57 } 
Feer , 1. c., p, ix ff. ; Speyer, 1. c., p, I fir. The Chinese translators sometimes confuse 
avadana with nidana, but we must not, as H. Zimmer (ZII 3, 1925, 205 if,) does, 
interpret avadana as being synonymous with niddna in the sense of 44 actions which 
causally determine as . their consequences certain events which take place later in time- ,> 
In the sense of 44 deed,” 44 great deed,” avadana occurs not only in JatakamalS I, 
beginning >; III, 23 ; I Y, 2, but also in the Ramayana, in works of Kalidasa and in other 
works written in classical Sanskrit, 

7) For instance in Avadana-gataka V. 
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or moral feat ” and then also the “story of a noteworthy deed, 
or feat,” Such a “ feat ” may consist of the sacrifice of one’s 
own life, but also merely of a gift of incense, flowers, oint- 
ments, gold and precious stones, or the erection of sanctuaries 
(Stupas, Caityas, and so on). As these stories are, as a rule, 
intended to show that “ black deeds bear black fruits, and 
white deeds white fruits,” they are also Karman stories, 
which show how the actions of one existence are very closely 
connected with those of former or future existences. It is, of 
course, only from our standpoint that they are “ legends ” : the 
Buddhists regard them as actual events, related by the Buddha 
himself, and are just as authentic as “ words of the Buddha” 
(buddhavacana) as a Sutra. Like the Jatakas the Avadanas, 
too, are a kind of sermons. It is therefore usually told, by 
way of introduction, where and on what occasion Buddha re- 
lated the story from the past, and at the end, the lesson is de- 
duced from the story by Buddha. A regular Avadana, then, 
consists of a story of the present, a story of the past, and a 
moral. If the hero of the story of the past is the Bodhisattva, 
this kind of Avadana can also be called a “ Jataka .” 1] 
There is a special kind of Avadanas, namely those in which the 
Buddha, instead of telling a story of the past, gives a prophecy 
of the future. Like the usual story of the past, this story of 
the future serves to explain the present Karman. 2) There 
are also Avadanas in which both kinds of stories are combined, 
and finally also such in which a Karman already shows its good 
or bad fruits in the present existence. 

AH these kinds of Avadanas also occur sporadically in the 
Vinayapitaka and in the Sutrapitaka, but are mostly to be 
found in large collections, which were compiled either purely 


*) On Jatakas in the Avadana literature, see S. d 'Oldenburg, JEfcAS 1S93, p. 304, 
and Peer, Les Avad&nas Jatakas, JA 1884, s, 8, t. IY, p. 332 

2 ) Hence the name Yy&karana, <e explanation,” for the prophetic Stories of 
the Future. 
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for the purpose of edification or with literary ambitions as 
well. 

The Avadana-Sataka, or “ the hundred Avadanas,” 11 
is a work of the former category, presumably the oldest of these 
books. As it was already translated into Chinese in the first half 
of the 3rd century A.D., and on the other hand as the dinar a 
is mentioned, we can, with a considerable degree of certainty, 
ascribe it to the 2nd century A.D. 2) The character of the narra- 
tives, and the fact that the Stories of the Present contain pass- 
ages from a Parinirvapa-Sutra and other Sutras of the Sanskrit 
Canon of the Sarvastivadins, are sufficient evidence that this 
work belongs to the Hlnayana. s) Though Buddha-worship 
plays a prominent part in the legends, there is no trace of the 
Bodhisattva cult and of Mahayanistic mythology. 

The Avadana-Sataka consists of ten decades, 3 4) * each of 
which deals with a certain subject. The first four decades 
contain narratives which are intended to show by which actions 
one can become a Buddha or a Pratyeka-Buddha. 6) All the 
narratives of the first decade and for the greater part also of 
the third decade, are of the nature of prophecies (Vyakaranas). 
The story is told of a pious deed by which a person, a Brahman, 
a princess, the son of an usurer, a rich merchant, a gar- 
dener* a king, a ferryman, a little girl, and so on, worships the 
Buddha ; a miracle usually takes place, and the Buddha pro- 


3 ) Edited by J. S. Speyer (Bibliotheca Buddhica III), St, Petersburg 1902-1909, 
Translated into French by L, Feer (AMGK, t, 18), Paris 1891. Feer had already previously 
translated and discussed separate sections of the work in a series of treatises 
(JA 1878-1884). 

2 ) Speyer , Vol. II, Preface, p. xv. Works in which the Roman denarius is 
mentioned as dinara, could not have originated before the 1st century AJD., and were 
probably written later, see above, Yol, I, p. 464, note 2. 

*) Speyer, 1. c., p. xvi ££., and ZDMG 53, 1899, p. !20fff.j Oldenberg ZDMG 52, 
p. 672, mGcW 1912, p. 168 ff # 

*) This division into Vargas (Pali Vagga) of ten pieces each, is very popular in 
the Pali texts, and therefore seems to be ancient Buddhist. 

f) i ? e., Pali Paccekabuddka, see above, p. 146, note 1. 
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claims smilingly that this person will, in a future age of the 
world, be a Buddha or (in Book III) a Pratyeka-Buddha. On 
the other hand, the stories in the second and fourth decades 
are Jatakas. The pious, virtuous and wonderful deeds are ex- 
plained by the fact that the hero of these narratives is none 
other than the Buddha himself in one of his former births. 
Book V is a kind of Pretavastu, corresponding to the Pali 
Petavatthu. A saint, usually Maudgalyayana, looks around 
in the world of ghosts, and observes the sufferings of one of the 
(male or female) ghosts (Pretas). He asks the cause of his or 
her sufferings. The ghost refers him to the Buddha, who then 
relates the story of the “ black deed,” the refusal to give alms, 
the abuse of a saint, and so on, committed by that being in a 
former existence. Book VI relates stories of men and animals 
who, by means of some pious deed, are reborn as gods in 
heaven. The four last decades contain narratives which are to 
show which deeds qualify a person to become an Arhat. The 
Arhats of Book VII are all of the race of the $akyas, those 
in Book VIII are women, those in Book IX men of blameless 
conduct, and those in Book X men who formerly did bad deeds 
and suffered for them, and only then attained the stage of an 
Arhat by means of a pious deed. 

The tales in this collection are not only classified and com- 
piled on a definite plan, but they are also narrated after one 
stereotyped pattern. This conventionality goes so far that 
certain phrases and descriptions of situations occur again 
and again in exactly the same words. 1 * Thus every narra- 
tive begins with the following words : 

“ Buddha the Lord, honoured, highly esteemed, held in honour and 
praised by kings, ministers, rich people, citizens, masters of guilds, leaders 
of caravans, gods, Nagas, Yaksas, As uras, G-arudas, Kinnaras and great 


l ) Cliches of the same kind, also occur in Bengali poems, s. Dinesh Chandra Sen, 
History of Bengali Language and Literature, p. 58§ f. 
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snakes, worshipped by Devas, Nagas, Yaksas, Asuras, Garudas, Kiunaras 
and great, snakes, Buddha the Lord, the famous, highly meritorious one 
accompanied by a community of disciples, and receiving as alms all 
necessary clothing, food, bed and shelter, refreshments and medicaments 
went to and sojourned in 99 3 

Every narrative ^ too, concludes with the words : e< Thus 
spake the Lord, and with enraptured hearts the monks ap- 
plauded the words of the Lord.” When the moral of the story 
is summed up, it is always in the words 3 

“ So, 0 monks, the fruit of quite black deeds is quite black, that of 
quite white deeds quite white, that of mixed deeds is mixed. Therefore 
O monks, give up the black and the mixed deeds, and take pleasure 
only in the quite white deeds......” 

In the same way, a pious man, a rich man, a powerful 
king, a happy marriage, the education of a young man, the 
appearance of a former Buddha, and so on are always described 
in exactly the same words. That is, indeed, not only the case 
with a few short sentences, but even with longpassages extend- 
ing over several printed pages. One of the longest stereotyped 
pieces is,- for instance, the description of the smile with which 
the Buddha utters the prophecy that somebody will become a 
Buddha ; for, before the Buddha prophesies the future, he in- 
variably smiles. And when he smiles, blue, yellow, red and 
white rays burst forth from his mouth. Some of these rays 
descend to the hells, the others ascend into the worlds of heaven 
And after they have travelled round the thousands and thou- 
sands of worlds, they return again to the Buddha from behind, 
and disappear in some part of the Buddha’s body, which varies 
according to the subject of the prophecy. All this is very circum- 
stantially described ; and this circumstantiality and prolixity 
is characteristic of the method of narration oftheAvadana- 
Sataka in general. Nevertheless, besides many commonplace 
and tedious, though always edifying, stories, it also contains 
many valuable narratives and noteworthy variants from the 
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passages of Buddhist narrative literature familiar f rom other 
texts. Only a few examples can here be quoted in extracts, in 
order to give an idea of the character of the collection. 

No. 28. A poor girl anoints the feet of the Buddha with ointment made 
of sandalwood oil. In consequence of this, the whole town is filled with 
the perfume of sandalwood. The girl is delighted with this miracle, falls 
at the Buddha’s feet, and prays that she may become a Pratyeka-Buddha 
in a future birth. Buddha smiles, and prophesies that she will one day 
be a Pratyeka-Buddha named Gandhamadana (“Perfume-delighter ”). 

No. 34 is a version of the legend of King >§ibi, who gives away all his 
possessions. But it is not enough for him to satisfy human beings, he also 
wants to do good to the small creatures. Therefore he cuts his skin with a 
knife, and stands there to let the stinging flies satisfy themselves with his 
blood. Sakra sees this from his heaven, and, in order to put him to the 
test, appears before Sibi in the form of a vulture, as though he were about 
to attack him. The king only looks at him with friendliness, and says : 
“ Take, my friend, whatever part of my body you require, I give it to you.” 
Thereupon the god transforms himself into a Brahman and asks the king 
for both his eyes. Sibi says : “ Take, great Brahman, what you will, I will 
not hinder you.” Then Sakra assumes his true form, and prophesies that 
gibi will attain perfect enlightenment. 

No. 36 is the legend of Maitrakanyaka, a version of the Pali Jataka of 
Mittavindaka. But in this ease the story takes quite a different turn from 
the Pali version, owing to the fact that the Bodbisattva is the hero. Here, 
too, he goes to hell as a punishment for having offended his mother, and a 
glowing iron wheel revolves on his head. But while he suffers the dread- 
ful torments, and it is foretold to him that he will have to bear the wheel 
for 66,000 years, until another shall come who has committed a similar 
sin, he feels pity for the creatures, and in order that nobody else shall have 
to suffer the same pains, he determines to bear the wheel on his own head 
for all eternity. In consequence of this merciful thought, the wheel 
vanishes from his head. 1 * 

No. 54. At the suggestion of his wives, King Bimbisara has caused ■ 
a Stupa to be erected in his harem over some hairs and nail-parings which 
the Buddha had given him. The women worshipped this with incense, 
lamps, flowers, etc. But when Ajatasatru murdered his father Bimbisara, 


See above, p. 132, and Seherman, VJsionslitfceratnr, p. 69 f. 
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and ascended the throne himself, he issued the strict command that no 
woman shall dare, on pain of death, to worship the Stupa. Srlmatl,' 
however, one of the women of the harem, takes no notice of this command, 
and places a garland of lamps around the Stupa, The enraged king kills 
her, she dies thinking of the Buddha, and is at once reborn in the heaven 
of the gods. 

No. 100. Whilst the heroes of alLthe other Avadanas are contempora- 
ries of the Buddha, the hero of this last story is a contemporary of King 
Asoka. The link with the time of Buddha is established by the initial 
mention of a report of the passing away of the Buddha. 1 * King Asoka 
lived a hundred years after the passing of the Buddha. Asoka had a son 
named Kunala, who was so handsome that the king believed there could 
not be his equal in the whole world. One day, however, he hears from 
some merchants from Gandhara, that a still handsomer young man exists. 
In their country, they say, there lives a youth named Sundara (“ Beautiful ”) 
who is not only of faultless beauty, but wherever he goes, a lotus pond and 
a garden arise. The astonished King Asoka sends messengers for Sundara, 
and convinces himself of this miracle. The king then asks what Karman 
has given the youth his advantages, and Upagupta, 2 * one of the elders, 
replies as follows : At the time when the Buddha had just attained com- 
plete Nirvana, the present Sundara had been a poor farmer, who prepared a 
refreshing bath and food for Maha-Ka§yapa and his retinue of 500 monks 
when they went to the burial of the Lord and were bowed down with grief 
at the passing of the Master, and were quite exhausted by their long 
wanderings. He is now enjoying the fruit of that good deed. 

Many of the narratives of the Avadana-Sataka recur in 
other collections of Avadanas, and a few also in the Pali 
Apad§nas. 3) 


*) This account is a passage from a Parmirva^a-Sutra, and agrees fairly closely 
with the Pali Maba-Parinibbana-Sutta. Another passage on the Parimrv%a is the intro- 
duction to No. 40. 

3 ) Upagupta here takes over the role of the Baddha in the other Avadanas. 

*) Thus, for example, the legend of Ra?trapala (No. 90) which corresponds partly 
to the Rat^hapSla-Satta of the Majjhimanikaya, and partly to the Rafcthap&la-Apadana. 
See Mabel Bode in Melanges Levi, p. 183 if. Frequently it is only the titles which 
are identical, and the Apadana shows great variations. See Feer t Avadana (JJataka, pp. 
240 f., 318 f., 385, 340 ff. 5 854 f., 860 f. } 372 f., 439 f* 
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The Karma- Sataka (“ A hundred Karman stories >> ), is 
an old work which is very much like the Avadana-Sataka, and 
has a number of narratives in common with it, but unfortu- 
nately it has only come down in a Tibetan translation . 15 

The Divyavadana (“ The Heavenly Avadanas ”), 2) is a 
later collection than the Avadana-Sataka, but it also includes 
some very old texts. Though it begins with the Mahayanistic 
benediction “ Om, honour to all the exalted Buddhas and 
Bodhisattvas,” and contains just a few obviously later additions 
in the spirit of the Mahayana , 85 as a whole it decidedly 
belongs to the HinaySna school. The Sanskrit Canon and 
single canonical texts such as Dirghagama, Udana, Sthavira- 
Gatha, and so on, are frequently quoted . 45 Some narratives 
begin and end exactly as in the Avadana-Sataka, and a number 
of the stereotyped phrases and descriptions so characteristic 
of this book, also recur literally in the Divyavadana. They 
are probably derived from the Vinayapitaka of the Miila- 


*) Feer , 3. c., pp. xxix f*, 442 ff. ; AMG t. V, 382 if,, 404 ff,, and JA 1901, s. 9, 
t. XVII, pp. 53 ff., 257 if., 410 ff. ; Speyer, 1. c., p. xix f. Another Tibetan Avadana 
book translated from the Sanskrit, but the Sanskrit original of which is no longer extant, 
is the narratiye work Dsanglun, well-known in universal literature, and translated into 
German with the title “ Der Weise und der Tor ” by I. J. Schmidt (St. Petersburg 
1843). (On a Chinese version of this work, s. Takakusu in JRAS 1901, p. 447 ff.}. 

») Edited by E. B. Goivell and R. A. Neil , Cambridge 1886. Long passages 
f rom it were translated by Burnouf in his if Introduction a Fhistoire du Bouddhisme 
Indian.” Pour tales have been translated into German by H. Zimmer , Karman, ein 
buddhistischer Legendenkranz, Munch en 1925. Critical notes on the text of the 
Divyavadana by J, S. Speyer in WZKM 16, 1902, 103 ff., 340 ff. “ Studies in the 
Divyavadana ” by James R. Ware in JAOS 48, 1928, 159 ff. The title of the work 
is not certainj it is only found in the colophons of some of the manuscripts. RdjendraUla 
Mitrdj Xep, Buddh. Lit., pp. 304 to 316, describes a manuscript entitled “Divyava- 
di,namall” which diverges greatly from our edition. Also a Paris manuscript described 
in the Edition, p. 663 ff., only partly agrees with our Divyavadana, 

3 ) Thus Chapter 34 calls itself a “ mahSylnasutram ” (Ed., p. 483) and the sadakgara 
vidya, i.e., om ma$i padme hnip, is mentioned in Chapt. 33 (Ed., p. 613 f.). See La Vallee 
Poussin, Bouddhisme, p. 381. 

*) See above, p. 233 f. and Oldenberg , ZDMG 52, 1898, pp. 653, 655 f., 658, 665. The 
four Agamas ate mentioned in Divyavadana, p. 333. 


BUDDHIST LITERATURE 285 

Sarvastivada school, from which, as S. Ldvi x) has shown, more 
than one-half of the stories is borrowed. 

The composition of the work is, in fact, very confused and 
disconnected. There is no sign of any principle of arrange- 
ment. The language and style, too, are by no means unified. 
Most of the legends are written in good, simple Sanskrit prose, 
only interrupted here and there by Gathas. In a few of the 
pieces, however, we also find the metres of ornate poetry and 
the genuine Kavya style with its long compound words. l 2) 
The compiler thus seems to have simply taken over the 
passages literally out of other texts. As a matter of fact, 
almost all the stories in the Divyavadana have been traced to 
other works. In addition to the Mula- Sarvastivada- Viaaya, 
the compiler of the Divyavadana also made use of a “ Book of 
King Asoka,” 3) of the Samyuktagama (which is known by 
the Chinese translation Tsa A-han King), and of Kumaralata’s 
Kalpanimajiditika. 4) It stands to reason that, when the 
Divyavadana was compiled in this fashion, the various parts of 
the work belong to different periods. There are some passages 
which must certainly have been written prior to the 3rd cen- 
tury A.D. However, the collection as a whole, could not have 
been in existence earlier than the 4th century A.D.; for, not 


l ) ’*Les Elements de formation du Divyavadana ” in. T’oung Pao, s. II, Vol, VIII, 
1907, 105 ft 

a ) Oldenberg in NGGW 1912, 156 ft, has shown that, in the Divyavadana, just as in 
the Mahavastu, there are two distinct styles, an earlier canonical one, and a later 
style. ' 

3 ) It is not certain what the Sanskrit title of this work was. It was translated into 
Chinese as A -y u- wang- ch J uan (approximately Asokarajavadana) by the Parthian Fa-k’in 
between 281 and 306, and in a shorter version as A.yu-wang-king (approximately Asokaraja- 
Sutra) in the year 512 by a certain Sanghabhara or Sanghabhata. 

*) See J. Przylushi , La Ugende de l’emperenr Agoka (A^oka-Avadana) dans les 
textes, Paris 1923 (AMG, Bibl. d’Etudes, t. 31) ; Ed. Huber in BEFEO 4, 1904, 709 ft; 6, 
1906, 1 ft and S'peyer, Avadanasataka II, Preface, p. xvi f. A. Gawron' ski, Studies about the 
Sanskrit -Buddhist Literature, p. 49 ft., thinks that in the Asoka cycle of the Divy. he is 
able to trace an acquaintanc with Asvagho§a’s epics too. 
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only are Asoka’s successors, the kings of the Sunga dynasty 
down to Pusyamitra (about 178 B.C.) mentioned in this work, 
but the dlnara occurs several times, and this brings us at least 
to the first century A.D. and probably nearer to 400 A.DA 
and lastly, some time must have elapsed after Kumaralata, 
who lived a considerable time after Kaniska, 2) for a compiler 
to make such extensive use of his Kalpanamanditika. 

However, it is valuable to know that precisely one of the 
most interesting legends in the Divyavadana, the Sardula- 
karnavadana, 81 was translated into Chinese in 266 A.D. The 
substance of this Avadaoa, remarkable in several ways, is as 
follows : — 

When the Master was sojourning in SravastI, Ananda was in the habit 
of going daily to the town to beg for food. One day when he was return- 
ing from the town, he was thirsty, and saw a Candala girl, named Prakrti, 
fetching water from the well. “ Sister,” he said to her, “ give me some 
water to drink.” Thereupon Prakrti replied : “ I am a Candala girl, 
honourable Ananda.” “ Sister,” said Ananda, “ I did not enquire about your 
family and your caste, but if you have water left, give me some, I want to 
drink.” 4 > Then the girl gave him a drink, and fell deeply in love with 
the saint. She declares to her mother that she will surely die if she cannot 
get Ananda as her husband. Then her mother, who is a great sorceress, 
prepares a potent love-charm, 5 ) and bewitches Ananda by means of 
mantras. The spell is successful, and Ananda comes to the house of the 


x ) See above, Yol. I, p. 464, note 2. 

*) See above, p* 269. 

3 ) Edition, p. 611 ff. See also Raj. Mitra , Nef>. Buddh. Lit., p. 223 ff. 

4 ) The resemblance to 'St. John IY, 7 ft (Jesus and the woman 
certainly striking, but the whole of the rest of the story is so very different 
that we can scarcely assume any connection between the two. 

5 ) She does this in the same way as such magical rites were perfoi 
to the l£ausika*Sutra of the Atharvaveda (see above, Yol. I, p. 280) from ti 
and as they are familiar to witchcraft among all nations. See Winter niiz 
1912, 248 ff a 
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in his dire need prays to the Buddha. Buddha comes to his aid with his 
mantras; and Buddhas mantras render those of the sorceress powerless. 
Ananda leaves the Cabala house, and returns to his monastery The 
great sorceress explains to her unhappy daughter that the spells of Gautama 
are stronger than hers But Prakrti, the Candida girl, was not cured of 
her love. She went into the town and now followed Ananda daily when 

he went on his begging rounds. Again Ananda, in his distress, appealed to 
the Master for help. Buddha sends for Pmkrti, and appears to a^ree to 
her desire of marrying Ananda, but with great delicacy, he is able to Induce 
her to take the vow of chastity, and become a nun. She not only has her 
hair cut off and assumes the garb of a nun, but she also enters into the 
complete understanding of the four noble truths, and entirely comprehends 
the religion of the Buddha. 

Now when the Brahmans, warriors and citizens of SrSvastl heard that 
Buddha had ordained a Can dal a girl as a mm, they were very an<*ry • they 
reported the matter to King Prasenajit, and the king immediately went to 
the Master in order to complain of this procedure. Many Brahmans 
warriors and citizens of Sravastl were also assembled there. Then the 
Buddha told the story of Trisanku, the Candala chief, who wished to marry 
his very learned son Sardulakarna to the daughter of the proud Brahman 
Puskarasarin. The Brahman rejects him with scorn. Now a most interest- 
ing dialogue is developed, in which Trisanku severely criticises the caste 
system and the Brahmanical ethical teachings. He points out to him that 
such differences as exist among the different kinds of animals and plants, 
cannot be shown among the castes. Moreover, according to the theory of 
the transmigration of souls and of Karman, there cannot be any castes, as 
eveiyone is reborn according to his actions, and so on. Finally Puskara- 
sarin is convinced of the learning of Trisanku, whereupon he consents to 
the marriage. Now the Brahman’s daughter was none other than Prakrti 
the Candala girl, in a former birth. The Buddha himself was at that time 
TriSanku and Sardulakarna was Ananda. 1 ) 




*) Richard Wagner became acquainted with this legend by means of Burnout's taws- 
lation (Introduction, p. 205 fi.) and based the outline of his "Sieger” upon it. Cj. the 
sketch in Bichard Wagner, Nachgelassene Sohriften und Dichtungen, Leipzig, 1895, p. 161 f. 
How keen Wagner was to put Ananda and Prakrti on the stage, is shown by his letters to 
Matilde Wesendonk (21st edit., Berlin, 1901, p. 59 ft., 98, 197 and 242). As is well known, 
the " Sieger ” finally became “ Parsifal.” \ 
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Chapters XXVI to XXIX should certainly be counted 
among the oldest portions of the Divyavadana r they contain 
a cycle of legends centring around the person of the great 
king Asoka, and are based upon an ancient “ Book of King 
Asoka.” This book probably originated in Mathura between 
150 and 50 B. C., 15 but is no longer extant in its original 
form. We only know it from two different Chinese versions. 25 
The Divyavadana did not only draw on the “ Book of King 
Asoka,” which was already augmented at that time, but it 
also made use of the Kalpanamanditika. 85 These legends 
scarcely contain anything of much historical value ; 4) but 
they are all the more valuable from the purely literary 
standpoint. Above all, we find here the exceedingly dramatic 
legend of Upagupta and Mara. It is an extremely bold idea 
to allow Mara, the evil one, the tempter, to be converted by a 
Buddhist monk. The idea is still bolder when the saint 
Upagupta, who longs to see, face to face, the Buddha who had 
entered Nirvana a hundred years before, beseeches Mara, whom 
he had converted, to appear in the guise of the Buddha, and 
when Mara does indeed, like a skilful actor, represent Buddha 
in so life-like a manner, that the saint sinks down before him 
in prayer. The whole of this story is so dramatic that we 
might believe it to be simply a Buddhist drama retold here. 
This passage is taken almost word for word from Kumara- 
lata s Kalpanamapditika, and in language, style and metre, it 


*) Przylushi, l.c., pp. IS ff., 92 f., 166. 

*) See above, p. 285, note 3. 

3 ) For a detailed treatment of the mutual relationship of the Kalpanamanditika, 
Diyyayadana, A-yu-wang-ch’uan and A-yu-wang-king, s. H. Liiders, Bruchstiicke der Xal’ 
panamanditika des Kumaralata, p. 1l ff, 

*) Unless there is a historical nucleus underlying the persecutions of Jain monks, 
mentioned in Diyy., p. 427, and the persecutions of Buddhist monks under Pusyamitra, 
mentioned on p. 433 f, See Rhys Davids, JPTS 1896, p, 88 f, ' 
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is one of the best productions of ornate poetry. 1 ’ One of the 
most beautiful legends in the Asoka cycle is the touching 
story of Kupala, the son of Asoka, whose lovely eyes are poked, 
out at the instigation of Ms wicked stepmother, without Mali 
feeling one moment’s anger or hatred towards her who has-' 
done him. so much injury. 2 ’ The Divyivadana has maily . 
legends in common with the Pali Canon. Thus Chapter 
XVII contains a passage from a Maha-Parinirvlna-Siltra. 8) i 
Chapter III relates of the advent of the future BuddhaJ 
Maitreya, combined with the legend of King Pranada. 4 ’ In > 
this it partly coincides with Dlghanikaya 26. The story -of 1 
Purna, who goes as an apostle to the savage and violent 
Sronaparantakas, determined to accept it with equanimity and 
gentleness if they despise him, strike him, or even want to 
kill him, corresponds to a familiar Pali Sutta. s) The story of 
the young son of a merchant, who gradually acquires enor- 
mous riches all on account of his having sold a dead mouse, 
corresponds to Jataka No. 4. 8) The Avadana of Eupavatl is, 


l ) Divyavadana Ed,, pp. 356-364, transl. by Windisch, Mara and Buddha, p, 161 ff* 

Of, Ed. Huber t Agvagho§a, SAtr&lamkara tradait en Fraa^ais, p. 263 ff. aad BEFEO 4, 1904, 
p, 709 if. LuderSy l.c., 77 ff. A Pali form of this legend, quite inartistic and undramatic* 
has been published by 0. Duroiselle (BEFEG 4, 1904, p, 414 ff.) from the Burmese work 
LokapaMatti. It is carious that the monastery in which TJpagupta, who later became 
A&oka’s teacher, lives, is endowed by the brothers Na$a ( et actor”) and Bhata {“ soldier ”)* 
and is therefore called Hatabhatika. Livi (T’oung Pao 1907, p. 120) is not wrong in 
calling the A^okavadana a kind of Mahatmya of the Natabhatika monastery of MathurS. 

*) Divyavad&na, p. 406 ff. ; rendered in extracts by Olderiberg , Buddha, p. 348 if,, and 
E. Hardy , Agoka, p. 65 ff. 

s ) Divy., pp. 200 ff., 706 ; s. Windisch, Mara und Buddha, pp, 35 ff. } 43 ff. ; Olden - 
berg, ZDMG- 52, p. 658 f. 

4 ) Diyy., p. 55 ff. ; s. E. Leumann, Maitreya-samiti, pp. 4, 173 ff, and E. Abegg , 
Der Messiasglaube in Indien und Iran, 1928, p. 153 ff, • 

s ) Bivy., p. 36 ff. L. de La Vallie Poussin , Bouddhisme, Paris, 1909, p. 275 ff., sees in 
Purna the type of the Mahay&nist Bodhisattva. However, both in the Divy. and the Pali 
Sajpyuttanikaya 35, 88 (IV, p. 60 ff.) and the Majjhimanikaya 145 (III, 267 ff.) the 
stress is laid on the mildness and equanimity "which characterise the perfect saint,' 
the Arhat ; and therefore it shows rather the Hinayftha ideal of an Arhat. . ! 

6 ) Bivy,, p. 498 ff. A counterpart to the story of Dick Whittington and his cat* 
Also in Katha-SaritsSgara, I, 6* 
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reminiscent of the legends of the JatakamSls : Rflpavatl cuts 
off her breasts in order to nourish with her flesh and blood 
a woman who is near starvation and is about to devour 
her child. We see in her the Mahayana ideal of a Bodhi- 
sattva when, in reply to an enquiry for the motive of her 
action, she answers : 

“ As true as it is that I sacrificed my breasts for the child’s sake, not 
for sovereignty, not for enjoyments, not in order to attain heaven, not to 
become an Indra, not in order to rule a kingdom as a ruler, but for no 
other reason than to attain the highest perfect enlightenment, that I may 
tame the untamed, liberate the unliberated, comfort the uneomforted, and 
lead the unredeemed to the perfect Nirvana, — as true as this is, may my 
female sex vanish, and may I become a man ! ” Scarcely had she uttered 
this, than she was transformed into a Prince Rupavata, who later became 
king and reigned for sixty years. Reborn as a Brahmin, he sacrifices 
himself for a tigress. 15 

Chapter XXXVIII, which contains an ornate version of ‘ 
the Maitrakanyaka Avadana after the Avadana-Sataka (No. 
36), is related in the same Kavya style as the Jatakamala. 25 
It is in passages like this, that the Divyavadana resembles 
the Avadanamalas. 

Poetical versions of Avadanas, partly selected systemati- 
cally from the Avadana-Sataka, partly taken from other 
sources, are the Kalpadrumavadanamali (“ Wishing Tree 
Avadana Garland,” i.e., a garland of Avadanas which grant 
all wishes), the Ratnavadanamals (“ Jewel Avadana Gar- 
land”), and the Asokavadanamala (“Avadana Garland of 
King Asoka ”). 3) The KalpadrumavadanamalS begins with 
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a version of the last narrative of the Avadana-Sa taka. And 
as the Sthavira TJpagupta 1) appears in conversation with 
King Asoka, so all the legends in the Avadanamalas are 
inserted into the framework of a dialogue between As'oka and 
Upagupta. The first part of the A sokavadanamala contains 
| J legends of Asoka himself ; after these follow instructions in 
*» the form of stories which Upagupta relates to Asoka. All 

f the three collections differ from the Avadana-Sataka, not only 

because they are written entirely in epic s'lokas, but 
especially because they decidedly belong to the Mahayana, 
and recall the Puranas both in style and language. They 
possibly belong to the period in which the sectarian Puranas 
came into being. 2) 

Another book, which has drawn liberally on the Avadana- 
Sataka, is the Dvavimsatyavadana (“The Avadanas in 22 
sections ”). Here too, Upagupta appears in conversation 
with Asoka, but both of these soon give place to Sakyamuni 
and Maitreya. In this case, however, the legends are told in 
prose (with verses interspersed) and divided into sections 
according to the moral they teach (“ meritorious actions,” 

“ hearing of the sermon,” “ generosity ” add so on). 8) 

The Bhadrakalpavadana (“ Avadanas from the good age 
of the world ”) is a collection of 34 legends, which Upagupta 
relates to Asoka. Like the Avadanamalas, it is entirely in 



*) Upagupta is another name of Tissa Mdggalipufcta, the teacher of Asoka (see 
above, p. 6, of. A. Waddell , JASB proceedings 1899* p. 70 ff.). 

2 ) About the 6th century A. D. and later. ■ According to Speyer, I. c,, p. 
who places them between 400 and 1000 A, D., they used the JatakamaljL agora’s Abhi. 
jdtakamald (or ByhajjStakamSIS) excerpted by E. Lang (JA 1912, s. 10,^^ 
cf . S. LSm in Festschrift Vilhelm Thomsen, Leipzig, 1912, 162 Calcutta, 1888 ff, hy 

to the Avadanamalas. ^^^mmber of legends are translated iz 

*) Feer, 1. e., pp. xix f., xxrii ; BendoI^C't-V, 18934897. Gf. also ESj. Mitra, he. 
translated by Peer (AMO t. 6, 1883, p. 644ff>^^ 

it. The language of the Uv§viiqpj§s^^y er j n pt recommend this work, seeing that ii 

«fHAS 1913, ^rtT'Tfor Ksemendra was not a monk. . 
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verse. However, in plan and contents it is said to resemble 
the Mahavagga of the Vinayapitaka to some extent. 1 ) 

In the same way as, in the sectarian Puranas, there are 
large sections and entire works (Mahatmyas) consisting of 
legends which were invented to explain the origin of some 
feasts or rites (Vratas), so there are also similar Buddhist 
texts. A collection of such legends is the Yratsvadanamsls, 
“ Garland of Avadanas on (the origin of) festivals or rites,” 
which has only the framework of the dialogue between 
Upagupta and Asoka in common with the previously men- 
tioned Avadana collections. 2 ) 

The Vicitrakarnikavadana is a collection with the most 
varied contents,' containing 32 narratives, a few of which 
come from Avadana-Sataka, and others belong to the type of 
the Yratavadanas. The language, too, is as varied as the 
contents, now a barbaric Sanskrit, again good Sanskrit 
verses, and sometimes even Pali. 3) ‘ 

All these works are so far accessible only in a few 
manuscripts. Others are known only through the Tibetan 
and Chinese translations. 4 ) Not only books of Avadanas, 
but many single Avadanas of considerable length, however, 
have come down in manuscripts as well as in Chinese and 
Tibetan translations. An instance is the Sumagadhavadana, 


o., p. xxx f.) are the “ Contes 
by A* Sohnel 
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the legends of Sumagadha, the daughter of the merchant 
Anathapindada, who alienates her husband from the Jain 
monks, and, by a miracle, converts the 'whole town to the 
religion of the Buddha. In a former existence she had been 
the daughter of King Krkin, famous for his ten marvellous 
dreams. 15 

Lastly, mention must here be made of the extensive 
Avadana book of the Kashmirian poet Ksemendra, the 
Avadana-Kalpalata, 25 which was completed in 1052 A.D., 
and which is held in great esteem especially in Tibet. 85 
Ksemendra is a prolific writer and a verse-maker of astonish- 
ing fertility. We shall meet with him again in other places, 
for his activity was most versatile. Yet he is distin- 
guished not so much by genius and taste, but by an iron 
determination. The huge collection of legends, too, in which 
Ksemendra has recast the Buddhist Avadanas in the style of 
ornate court poetry, contains more edifying stories than 
skilfully and tastefully narrated ones. The Buddhist 
tendency to self-sacrifice is here brought to a climax with 
such subtlety, the doctrine of Karman is applied so clumsily, 
and the moral is pointed in such an exaggerated manner, 
that the story often achieves the reverse of the desired 
result. The collection consists of 107 legends, to which 
Somendra, Ksemendra ’s son, has added not only an Intro- 
duction but also a 108th narrative (Jlmutavahana-Ava- 


*) These dreams belong to universal literature. Cf. Jataka No. 77, S. d 'Olden* 
burg in JARS 1893, p. 509 ff., and Tsuru-Matsu Tokiwai, Studien zum SumagadhSvadana, 
Piss, der XJniversit&t Strassburg 1898 ; Baj. Mitra, 1, c., p. 237. In Yasomifera’g Abhi- 
dlmrmakosavyakhya the same Avadana is quoted “ from a Yinaya text. *’ 

a ) The text, with the Tibetan transl., is published in Bibl. Ind., Calcutta, 1888 ff, by 
Sarat Chandra Das and Hari Mohau Vidyabhusana. A number of legends are translated in 
the Journal of the Buddhist Text Society, Yols. I-Y, 1893-1897. Of. also Eaj. Mitra , 1. o., 
p. 49 If, 

s ) Some Tibetan scholars, however, do not recommend this work, seeing that it 
was written by a layman j for K§emendra was not a monk, 
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dana ). 15 The legends are mostly known already from the 
older Avadana books and also from other sources . 25 

The Mahayana-Sutras . 

The whole of the Buddhist Sanskrit literature discussed 
so far, belongs to the borderland which forms the transition 
between Hlnayana and MahaySna Buddhism. We shall now 
turn to those works which belong entirely to the Mahayana. 

The Mahayana does not possess a canon of its own, and- 
cannot possess one, for the simple reason that the Mahayana 
does not represent one unified sect. There is, indeed, an 
account of a council which is supposed to have assembled 
under King Kaniska, but it is doubtful whether any canon 
was established at all at this council, and if so, in which 
language and by which sect . 35 It is true that a Chinese text 
translated by Hsuan-Tsang 45 makes mention of a “ Bodhi- 
sattvapitaka ” consisting of a long list of Mahayana texts, 
a Yinayapitaka and an Abhidharmapitaka, and the same 
text enumerates a lengthy list of Mahayana-Sutras. . How- 


*) Somendra is an ©yen worse poet than his father. In addition to the Byhat- 
kathamafijari, IX. 18-1221, he also made use of Har§a’s drama Nagananda. See F. D, X. 
Bosch , de Xegende van Jimutavahana in de Sanskrit-Litteratuur, Leiden, 1915, p. 115 ff, 

5 ) Thus the Padmavatl- Avadana (Xo. 68) corresponds to the stories, familiar from 
the Pali commentaries, of Padmavatf, nnder whose feet lotus blossoms spring forth, and 
the Ekasr&ga- Avadana (X o. 65) corresponds to the Bgyaspfiga legend which is so well 
known to us. Both are to be found also in the Mahavastu, and Lilders (NGGW 1901, 
p. 26) shows that K§emendra recast the R§yasrnga-legend on the model of the Mahavastu. 
The AvadSna of K§emendra has been rendered in German verse by Hermann j Francks 
(Ekasringa Prinz Einhorn, Leipzig, 1901). 

3 ) The object of the alleged council of Kaniska was not to establish a Canon, but 
to collect explanations (commentaries). According to J. Tahakusu (JRAS 1905, 414 f.) 

this council dealt with the Hinayana, and not the Mahayana. 

4 ) See S. LM and Ed. Chavannes in JA 1916, s. 11, t. Till, p. 5 ff. The Buddhist 
dictionary M aha- Vy utpatti (Bibl. Buddh. XIII) 65, mentions 105 separate Mahayana texts, 
Ko. 12 of wbioh is a “ Bodhisattva.Pifcaka.” This is also quoted in the SiksS-Samuccaya, 

- 1Qf\ Qlv .. v. . 
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ever, as the text goes on to say that “ there are hundreds o 
myriads of similar Mahayana-Sutras,” we are scarcely justifiei 
in regarding this as an attempt at a classification of “ thi 
Mahayana Canon.” The so-called “ nine Dharmas 15 « are no 
the canon of any sect, but a series of books which were com 
piled at different times and belonged to different sects, bui 
which, at the present day, are all held in great honour ir 
Nepal. The titles of these nine books are: Astasahasrik! 
Prajna-Paramita, Saddharma-Pundarlka, Lalita-Vistara, 
Lahkavatara or Saddharma-Lankavatara, Suvarna-Prabhasa! 
Gandavyuha, Tathagataguhyaka or Tathagatagunajnana’ 
Samadhiraja and Dasabhumlsvara. 2 ' All these works are 
also called “ Yaipulya-Sutras.” 

The most important Mahayaaa-Sutra, and certainly the 
one which stands foremost as a work of literature, is the 
Saddharma-Pundarlka, ct the Lotus of the Good Religion .” 84 
He who wishes to become acquainted with Mahayana 
Buddhism, with all its characteristic peculiarities, with all its 
advantages and defects, should read this Sutra. There is not 
much of the man Sakyamuni left in this work. 4 ' The 
Budhha now is actually nothing less than a god above all 
gods, an infinitely exalted being, who has lived since count- 


Jharma is here probably only an abbreviation of “ Dharma-Parygya ’ 
texts). In Nepal a regular divine service is consecrated to these nine boob 
Essays, p. 13), a bibliolatry which is characteristic of the Bnddhism of Nepal 
very conspicuous in the texts themselves. 

dgson, l.o.| Burnouf, Introduction, pp. 29 ft, 60 f.j Kern, Der Buddhismus, 
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less aeons in the past, and will live for ever. “ I am the 
father of the world,” he says of himself (XV, Gstha 21), 
“ the self-existent (Svayambhu), the physician and protector of 
, all creatures, and it is only because I know how perverse and 
deluded the fools are, that I, who have never ceased to exist, 
pretend to have passed away.” Thus it is only out of pity 
for the beings, out of consideration for the weakness of the 
human understanding, that he pretends to have entered 
Nirvapa. He is like that physician with many sons who 
were once attacked by a severe illness during their father’s 
absence. The physician returns and prepares medicines for 
them. Only a few of his sons however, take them, the others 
reject them. In order to persuade these also to take the 
medicines, he goes to distant parts, and gives out that he is 
dead. The children, who now feel deserted, take the pres- 
cribed medicines, and recover their health. Buddha has 
recourse to a similar artifice when he apparently enters 
Nirvana, but yet returns again and again In order to 
preach. 15 It is his preaching which forms the link between 
him and the human beings. The Buddha of the “Lotus” 
does not, however, preach like the Buddha of the Pali Suttas, 
who wanders from place to place as a mendicant monk, in 
order to proclaim his doctrine ; on the contrary, he sits on the 
Q-rdhrakuta hill in a large assembly of monks and nuns, and - 
in the midst of a still larger host of thousands of Buddhas 
and Bodhisattvas, gods and demi-gods ; and when he is about 
to “pour down the great rain of the religion, to sound the 
great drum of the religion, to raise the great banner of the 
religion, to light the great torch of the religion, to blow the 
great shell trumpet of the religion, to beat the great kettle- 
drum of the religion,” a ray of light bursts forth from the 
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hair between his eye-brows ; this ray of light illuminates 
eighteen thousand “ Buddha-lands ” with all the Buddhas and 
all the beings in them, and permits the Bodhisattva Maitreya 
to see wonderful visions ; for the Buddha of the “ Lotus ” is 
also a powerful magician, who loves to work upon the senses 
of his audience by means of splendid phantasmagorias. 

The doctrine of this Buddha differs just as greatly from 
that of the Hlnayana, as his personality differs from that of 
the Buddha of the old texts. Though it is true that he, too, 
desires to lead the beings to the Buddha knowledge,” to 
enlightenment, he gives them a single “ vehicle,” the “ Buddha 
vehicle,” which carries them to their goal. Everyone who 
has merely heard the Buddha’s preaching, who has performed 
any kind of meritorious actions, who has led a moral life, 
can become a Buddha, Moreover, even those who worship 
relics, erect Stupas, construct any kind of images of Buddha, 
whether jewelled, marble or wooden statues or frescoes, even 
children who in play make Stupas of sand, or scribble figures 
of Buddha on the wall, those who offer flowers or perfumes at 
Stupas or make music before them, even those who only by 
chance, have on some occasion thought of the Buddha witt| 
the thought “ honour to the Buddha,” — all these will attain 
to the highest enlightenment.^ It is only in appearance that 
there are three “ vehicles,” namely that of the disciples, that 
of the Pratyeka-Buddhas, and that of the Bodhisattvas, by 
means of which Nirvapa can be attained. In reality it is 
only by the mercy of the Buddha that all of them alike 
attain to enlightenment and become Buddhas. This is 
illustrated by one of those beautiful parables w.hieh are pof 
rare in the Saddharma-Pundarlka : 

In a ruined old house lives a father with his children. Suddenly the 
house is on fire. The father is troubled about bis children. It is true that 


*) Chapt. II, Gathan 61 S., 74 ff„ SBE 21, p. 47 «. 
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he is strong, and could take the little ones in his arms and escape from the 
house with them. But the house has only one door. The children, 
unconscious of the danger, run about in merry play, and do not pay 
heed to his cry of warning. It is to be feared that he and his children will 
all perish in the fire. Then a good plan occurs to him. Children love 
playthings. He calls out to them that he has all sorts of beautiful toys for 
them, little bullock-carts, little goat-carts, little antelope -carts, in front 
of the house. No sooner do the children hear these words, than they all 
rash out of the door and are saved. Now they ask their father for the 
promised little carts of three kinds. However, the father is a rich 
man, and gives them splendid, beautifully decorated bullock-carts 
instead. The children are merry and happy. Who will accuse the father 
of deception, because he promised the children three kinds of inferior 
carts, and only gave them the carts of the one, most splendid kind ? Even 
so does the Buddha deal with men : by the promise of the three 
u vehicles ” he lures them away from the burning, ruined house of this 
world, he rescues them, and gives them the one “ vehicle,” the most pre- 
cious of all, the “Buddha vehicle.” 1 ) 

Again, in the parable of the “ prodigal son,” the Buddha 
is represented as the good, wealthy father, who means well 
towards his sons, the human beings : 

A rich man has an only son, who roams about in foreign lands for 
fifty years. While the father grows richer and richer, and has become a 
great man, the son lives in foreign parts, poor and in reduced circumstan- 
ces. As a beggar he at last returns to his home, where his father has 
been yearning for him all the time. The beggar comes to the house of 
his father, whom, however, he does not recognise in the great man, who, 
like a king, surrounded by a great retinue, sits before his mansion. When 
he sees the pomp and splendour, he flees for fear that he, the ragged 
beggar, might be ill-treated. His father, however, recognised him at once, 
and sends out servants to bring the beggar in. Trembling and shaking 
with fear, he is dragged in, and he falls unconscious. Then his father 
commands that he shall be released. Gladly the beggar gets up, and 
goes to the poor quarter of the town. Now the rich man thinks out a 
plan whereby he may win the confidence of his son. He sends workmen 


Ohapi, III, SBB 21, p. 
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to hire him for the humblest work in his house ; he sometimes chats 
with him and gradually becomes intimate with him. In this way twenty 
years pass, without the father’s making himself known. Not until the 
hour of his death does he cause all his relatives to assemble, and announce 
that the beggar, who has now become a trusted servant, is his own son ; 
and he makes him the heir to all his wealth. The rich man is Buddha ; 
the son who was lost and is found again, represents the human beings, 
whom Buddha, as the wise father, gradually draws to himself, and finally 

appoints as his fortunate heirs. 1 ! 

The Buddha is also compared to a physician, as often as 
to a loving father. There is an especially detailed parable, in 
which the human beings are compared to persons horn blind, 
whose eyes are opened by Buddha, the great physician. 2 * 
The fact that the Buddha knows no partiality, but is an 
equally good father and physician to all, is shown by two 
beautiful similes : Even as a mighty rain-cloud gathers, and 
waters and refreshes by its moisture all the grasses, herbs and 
trees, even as the latter absorb the moisture of the earth and 
blossom forth in renewed vigour, so the Buddha appears in the 
world and refreshes all creatures, bringing them blessed repose. 
Again, even as the sun and the moon send down their rays 
equally over all the world, on the good and the had, on the 
high and the lowly, so the preaching of the Buddha is for all 
the world alike. 8) 

All these similes and parables would be still more beauti- 
ful, if they were not spun out to such length and with such 
verbosity, that the pointedness of the simile suffered from it. 
This verbosity is very characteristic of the whole work. It- is a 
veritable whirl of words with which the reader is stunned ; 


x ) Ohapt. XV, SBE 21, p. 98 ff. Gt. Lajallie Poussin, Bouddhiame, p. 317 ff. The 
parable of the 4 ' prodigal son M in the Gospel of St. Luke, 15 lias such a very different 
tendency, that I do not believe that there is any connection between the two. Of . Gathe, 
Indien und das Christentum, p. 46 and Carlo Puini in GSAI 27, 1915, 129 ff. 
s ) Ohapt. Y, SBE 21, p. 129 ff. 
s ) Ohapt. Y, SBE 21, pp. 119 ff., 122 ff., 128 ff. 
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and the idea is often drowned in the flood of words. The 
numbers are, however, still more immoderate and extravagant 
than the words. For instance, there was a Buddha who lived 
« forty hundred thousand myriads of tens of millions of ages of 
the world, as many as there are grains of sand in the river 
Ganges, and after he had attained to complete Nirva na, his 
true religion still lasted hundreds of thousands of myriads of 
tens of millions of ages of the world, as many as there are tiny 
specks of dust in the whole of India, and a copy of the true 
religion after that, still lasted hundreds of thousands of 
myriads of tens of millions of ages of the world, as many as 
tWe are tiny specks of dust in the four continents,” and there 
arose consecutively in the world “ twenty hundred thousand 
myriads of tens of millions ” of similar Buddhas. 1 * The 
Buddha is glorified in the most extravagant manner, immode- 
rate both in words and in numbers, especially in the splendid 
phantasmagoria of Chapter XIV, where, by the magic power 
of the Buddha, the earth opens and there suddenly appear 
from all sides many hundreds of thousands of myriads of tens 
of thousands of Bodhisattvas, each with a retinue as numerous 
as the sand of sixty Ganges rivers. While these countless 
Bodhisattvas pay homage to the Buddha, fifty ages of the 
world pass, during which great silence prevails, but which, 
by the magic power of the Lord, seem but a single afternoon. 
The Buddha tells the astonished Maitreya that all these 
countless Bodhisattvas were his pupils. The glorification of 
the text itself is equally immoderate and extravagant; for, 
strange as it is, the text refers at every turn to Buddha’s 
preaching and expounding of the text, and to its propagation 
by the preachers. Thus (in Chapter XI) Sakyamuni causes a 
Wonderful Stupa to appear in mid-air, and from the interior 
of the Stupa sounds the voice of a Buddha, who had died 
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myriads of ages previously : “Excellent, excellent, Lord Sakya- 
muni, the religious discourse called ‘ Lotus of the Good Reli- 
gion ’ has been well expounded by thee. Tes, so it is, so it is, 
Lord Buddha (Sugata) .” The same chapter relates : The 
Bodhisattva Manjus'rl proclaimed the “ Lotus of the Good 
Religion ” in the kingdom of the Nagas at the bottom of the 
ocean, and the youthful daughter of the Naga king heard the 
sermon, and understood all the doctrines. As a result she 
attains to enlightenment and changes her sex on the spot. 1 * 
The merit of the preacher of the “ Lotus ” and of the faith- 
ful hearing of this sermon is praised again and again. Thus 
it is said in Chapter XXII : 

« The religious discourse called ‘ Lotus of the Good Religion’ is like a 
tank for the thirsty, like a fire for those who suffer from cold, like a gar- 
ment for the naked, like the caravan leader for the merchants, like a 
mother for her children, like a boat for those who ferry over... like a torch 
for the dispelling of darkness.” 2) Whoever writes down this book, or 
causes it to he written down, acquires endless merit. A female being who 
hears it, has lived as a female for the last time. He who, at the hearing of 
the sermon of the “ Lotus ” expresses his acclamation, will always exhale 
from his mouth sweet breath as from a lotus, and sandal-perfume will 
emanate from his limbs. 

All these extravagances, and in particular all these 
glorifications of the texts in the texts themselves, are just as 
characteristic of all the Mahay ana-Sfitras 8) as they 
are of the Puranas. In fact, it is the spirit of the Puranas of 


i) SBE, Vol. 21, p. 250 ff. 

*) SBE, Vol. 21, p. 388. 

3 ) Amitayurdbyana-Sutra 28 (SBE, Yol. 49, Part 2, p. 195) is significant : “If 
there be any one who commits many evil deeds, provided that he does not speak evil of the 
Mahavaipulya Sutras, he, though himself a very stupid man, and neither ashamed nor 
sorry for all the evil actions that he has done, yet, while dying, may meet a good and 
learned teacher who will recite and laud the headings and titles of the twelve divisions of 
the Mahayana scriptures. Having thus heard the names of all the Sutras, he will be freed 
from the greatest sins which would involve him in births and deaths during a thousand 
Kalpas/* 
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which we are reminded by every line of the Saddharma- 
Pundarika . 15 At times the Buddha of the Saddharma-Puij- 
darika reminds us of the Krspa of the Bhagavad-Gita. 2) This 
does not, however, enable us to draw any conclusion as regards 
the chronology, as we cannot determine any sure date, either 
- for the beginning of the Krsna-cult, or for the Puranas. 

It is altogether difficult to fix any definite period for the 
Saddharma-Pundarlka, as it contains sections belonging to 
various epochs. The prose in pure Sanskrit, and the Gathas in 
“ mixed Sanskrit ” could not possibly have originated at the 
same time, 3) because, in contents, they often diverge from 
one another. Both the prose and the Gathas several times 
mention the work as a metrical composition. Probably it 
originally consisted only of verses, with short prose passages 
inserted by way of introduction and as a means of connecting 
the verses. The short prose passages were later enlarged, 
especially as the dialect of the verses had become obsolete. 
Without being actually a commentary, the prose served as an 
explanation. 4 * It is significant that precisely those chapters 
which contain no Gathas, have, on other grounds too, proved 
to be later additions. These are Chapters XXI -XXVI, which 
are devoted more to the adoration of Bodhisattvas, while the 
Saddharma-Puntjarlka on the whole serves for the glorification 


1) The few points of agreement between the vocabulary of the Saddharma-Punja- 
rlka and that of the Satapatha-Brahmana, which are pointed out by Kern, SBE 21, p. xvi 
f., are by no means sufficient to connect the work in any way with Yedic literature. 

2 ) It seems to me, however, risky to assume that the “ Lotus H was directly in- 
fluenced by the, Kysna-cult, the Vedanta and the Bhagavad-Gita, as has been assumed by 
J. N. Farquhar , Outline of the Eel. Lit. of India, p. 114 f. 

3 ) h. hMers (Hoernle, Manuscript Remains, p. 161 f.) is of opinion that the ori- 
ginal text was written in Prakrit, and was gradually Sanskritised. 

*) We cannot, however, simply say that the prose is a resume of the G&thas, or 
that the Gathas are an amplification of the prose. For instance, suposing that in Book I, 
we had only the prose, we should glean a meaning from it, whereas the Gathas by them- 
selves would remain inexplicable in some cases. In Book II, the main content is included 
in the Gathas. In Book III (the parable of the father and the children), the prose diver- 
ges somewhat from the Gath&s, but the GathS narrative presents a better meaning. 
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of the Buddha Sakyamuni. One of these Bodhisattvas is 
Bhaisajyaraja, the “ Prince of the art of Healing” who in 
Chapter XXI utters protecting magic formulas (Dharanls) 
and in Chapter XXI I, after he has, for twelve years, eaten 
sweet-scented substances and drunk oil, wraps himself in 
heavenly garments, bathes in oil, and burns himself. During 
twelve thousand years his body burns without ceasing ; and 
the sole purpose of this magnificent sacrifice and splendid 
firework display, is to do honour to the Buddha and the 
Saddharma-Pundarlka. Chapter XXIY is devoted to the 
Bodhisattva Avalokitesvara, the great redeemer. He who « 
invokes him, is delivered^ from every danger. The execu- , 
tioner’s sword is shivered into fragments, if he who is senten- 
ced to death, prays to him. All fetters are loosened if his 
name is but uttered. He rescues the shipwrecked and the 
caravan which is attacked by robbers. A woman who desires 
a son or a beautiful daughter, needs only to invoke Avalokite- 
svara, and her wish is fulfilled. The chapter also contains a 
Gratha passage of considerable length for the glorification of 
Avalokitesvara. This, however, is also of more recent date ; 
not all the Gathas are earlier than the prose : some were added 
later. 1 ’ : . ■ ' , . 

However, though the"work contains later and earlier parts, 
it presents a much greater uniformity of character than, for 
instance, the Mahavastu or the Lalita-Vistara. Whilst both 
the last-mentioned works contain many a passage which harks 
back to the very earliest period of Buddhist doctrine and 
poetry, the whole of the Saddharma-Pundarlka only gives 
expression to a later phase of Buddhism. 2 ’ Nevertheless 


i) Kern , SB! 21, p. xviii f. Though the old Chinese translation contains Chapts. 
XXI-XXVI, they appear in a different order from that of the Sanskrit text. This proves 
that they are Pari£i§fcas, Appendices, which did not originally belong to the work, Kern tf 
l.o. , p. xxi f, 

») It is significant that Kern , SB! 21, p. X ff., in order to prove that the 




we shall most probably be right in placing the nucleus of the 
work as far back as the first century A.D., as it is quoted by 
Nagarjuna, who probably lived towards the end of the 2nd 
century A. D. 1} The work was first translated into Chinese 
in 223 A.D. This translation has not come down to us, but 
we have those of Dharmaraksa (286 A. D.) and Kumarajiva 
(about 400 A.D.) and that of Jnanagupta and Dharmagupta 
(601 A.D.). 2) In the preface to the last-named translation it 
is stated that Dharmaraksa and Kumaragupta made their 
translations according to two different texts . 8) Moreover, the 
fragments of the Saddharma-Pumjarlka which have been 
found in Eastern Turkestan, and which present a text diverg- 
ing from that of the Napalese manuscripts, afford a proof of 
the fact that there were two recensions of the work. On the 
whole it is a shorter text, and yet it contains some passages 
which are missing in our (Nepalese) text. 4) Whatever the 
exact date of the work in its original form may be, one thing 
is certain : the nature of the work as we know it, implies a 
mature development of Mahay ana Buddhism, especially in the 
direction of Budha-Bhakti and the cult of relics and image- 
worship, and above all also an advanced stage of Buddhist art. 


Sad&harma-Pundarika and the Laliia- Yistara contain materials which belong to the earliest 
period of Buddhism, can quote examples only from the Lalita-Vistara, 
x ) See Eliot , Hinduism and Buddhism, II, 52. 

*) See B. Nanfio , Bibliotheca Buddhica X, 5, 1912, Preface, p. ii f . j Bagchi , I, 
pp, 87, 150, 186, 310, 322, 409 ; and N. D. Mironov in JRAS 1927, p. 252 ft. 
s ) Kern in SBE, Yol. 21, p. xxi note, 

4 ) The Central Asiatic fragments have been published by Hoernle and Liiders in 
Hoernle , Manuscript Remains, pp. 132 ff,, 138 ff,, 162 if. See also La Yallee Poussin in 
JRAS 1911, 1067 ff. ; Hern in Preface to edition (Bibl. Buddh. X), p. v if. ; Hoernle in 
JRAS* 1916, p. 269 ff. According to X. D. Mironov (JRAS 1927, 252 ff.) there are two 
groups of fragments, one of which should, on palaeographic grounds, be ascribed to the 
5th and 6th centuries, and the other to the 7th century. Moreover, fragments of an 
Uiguric translation of the Saddharma-Pundarika have been found in Central Asia, s* P, W f 
Muller, Uigurioa II, in ABA 1911, p. 14 ff. ; Liiders in SBA 1914, p. 99. BenMl 
ascribes a Nepalese MS. of the Saddh., which he discovered, to the 4th or 5th century 
(JRAS 1901, p. 124 note). - 
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When there is such frequent talk of thousands or myriads of 
tens of millions of Stupas, which are erected over the relics 
of a Buddha, or of hundreds of tens of milions of Viharas, 
which are described as splendid buildings, furnished with the 
greatest comfort and luxury, there must have been at least 
many hundreds of Stupas and Viharas (topes and monasteries) 
in the land, and these must have been furnished with pictures 
of Buddha made of jewels, statues of Buddha made of wood 
and metal, and with reliefs and frescoes, 1 2 * On the other hand, 
the Saddharma-Pundarika inspired Buddhist art.** It has 
always ranked foremost as a book of edification, among the 
Buddhists of China and Japan. The Chinese pilgrim I-tsing 
relates that the “ Lotus of the Good Religion ” was the 
favourite book of his teacher Hui-hsi ; during a period of 
more than sixty years he read it through once daily, so that 
he read it twenty thousand times. 3 * Even at the present day 
it may be found in every Buddhist temple in Japan : it is the 
most sacred book of the Hokke-shu or “ Saddharma-Pundarika 
sect,’’ founded by Niehiren in 1252 A.D., and one of the prin- 
cipal works upon which the Tien-tai school in China, and the 
Tendai sect in Japan also take their stand. 4 * 

The whole of a long Mahayana-Satra is also devoted to 
the Bodhisattva Avalokitesvara, who is glorified in Chapter 
XXIV of the Saddharma-Puntjarlka. The complete title of 
this Mahayana-Sutra is Avalokitesvara-Gunakaranda-Vyuha, 
“the detailed description of the basket of the qualities of 


1 ) See particularly Chapt, II, Gathas 77 if., SBE Vol. 21, p. 50 f« 

2 ) See M. Anesahi, Buddhist Art in its Relations to Buddhist Ideals, p. 16 f. 

8 ) I-tsing, transl. by J. Takalcusu, p. 205, 

*) 0/, B. Nanjio , Short History of the Twelve Japanese Buddhist Sects, Tokyo, 
1886, pp. 68 if., 132 fif. ; Yamakami Sogen , Systems' of Buddhist Thought, Calcutta, X9I2, 
p« 4; K. J. Saunders , Epochs in Buddhist History, Chicago, 1924, p. 60 £f., 120 ff., 146 f. ; 
Timothy Richard, The New Testament of Higher Buddhism, Edinburgh, 1910, p. 127 ; 
and W. M. McGovern , An Introduction to MahaySna Buddhism, London, 1922. pp. 208 f., 
222. Extracts from the Chinese translation of the Saddh., which are said to contain the. 
nucleus of the work, have been translated by T. Richard, l.c., pp. 147*261, 
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Avalokites'vara, ” but it is usually briefly called Karapda- 
Yyuha. There are two versions of this work, an earlier one 
in prose and a later one in Slokas. 1) The latter is based on a 
theistie view of the world. It relates how, at the beginning 
of all things, Adibuddha, the “first Buddha, ■’ also called 
Svayambha, “ the self-existent,” and Adinatha, “ the Eirst 
Lord,” appeared and created the world through meditation. 
Out of his spirit arose Avalokitesvara, who also takes 
jpart in the work of creation, creating the gods out of 
his own body. Not only does this introduction remind 
•us forcibly of the Puranas, but the language and style 
.of the metrical Kararida-Vyuha are entirely those of the 
later PurSnas. Now we know that in the fourth century A.D. 
!there were already Buddhists who believed in Adibuddha as God 
iRnd Creator. 2 * The cult of Avalokitesvara, too, was already 
prevalent at that time, for the Chinese pilgrim Ea-hien, 
who came to India in the year 399 A.D., prayed to this 
Bodhisattva for deliverance, when he was overtaken by a 
•storm on the voyage from Ceylon to China. The earliest 
pictures of Avalokitesvara date from the 5th century . 8) 
Eor this reason it is possible that the metrical Karanda-Vvuha 
.was in existence even prior to the 4th century A.D., though 
•this is not probable, since the Tibetan translation in the 
Kanjur, which originated in 616 A.D., 4) is based upon the 


*) The prose text; is published by Satyavrata Skuas' rami, Calcutta, 1873, (An edi- 
tion which appeared in Serampore in 1872, is mentioned in the Catalogue of the Library 
of the India Office.) Cf. Burnouf, Introduction, pp. 196-206 ; Raj. Mitra , Nep. Buddb, 
Lit., p. 95ff. ; 101 ; Bendall, Catalogue, p. 9 ff. ; Haraprasada £a$tri, Catalogue of... 

MSS. belonging to the Barbar Library, Mepal, Calcutta, 1895, p. 89 ; La Va lUe Poussin ^ 
BBS II, p. 259 f. ' ' ' " 

a ) This is proved by Maitreyanatha who says in the MahSyana-Sutralaipkara DC, 
77 • “There is no Adi-Buddha.” Gi, La VallSe Poussin in Garbe , Indien und das Christen- 

tnm; p. 182. ^ ' 

: 7 *) li. A.Waddel, JRAS, 1894, p. 57. Cl A. Foucher , Etude sur 1* icnographie 
Rouddhique de 1’Inde (Bibl. de l^cole des hautes etudes, t. 18), Paris, 1900, p. 97 ft ; and 
La-VallSe Poussin, ERE II, p. 256 ff. - 

*) Thus- according to- La ValUe Poussin, ’EBE II, p. 859. - ■ - - ■ * 

m iaiaw mm-, a* I* $ ^ 'I i I > - \ - , j I 






*)• Unfortunately, I am unable to determine whether tbe Katna-Karagida-Tjuha- 
Siitra, which was translated into Chinese by Dharmarak§a in 270 A.D. and by Guriabhadra 
between 435 and 468 A.D., (s. B. Nanjio, Catalogue No. 168 f. ; Bagchi X, 96, 380 ; Alfred 
Forke , Katalog des Pekinger Tripitaka, Ostas. Samtnlnngen der k. Bibliothek zu Berlin- 
1916, Nos. 623, 1069) is identical with the “Karanda* Yyuha Sutra”, translated between 980 
and 1001 A.D. ( Nanjio , No. 782 ; Forke No. 548), and with one of the Sanskrit versions. A 
Batna-KSranda-Sutra is quoted in the Sik§a-Samuccaya (pp. 6, 356), and mentioned' in 
Maha-Yyutpatti, 65, 84. In the Kanjur, the Karanda-Yyiiha and the Ratna-Karanda are, 
two diffei’ent works, s. Gsoma de Kotos in AMG- II, 243, 246. 

a ) The name is thus explained in the KSran<Ja-Yyuha itself, Burnotif, Introduction, 
p. 201 f. Other explanations of the name are also possible; see La Valtee Poussin 
ERE II, p. 256 f. H. Zimmer, 2511 I, 1922, 73 ff., shows up the difficulties presented' by all 
explanations of the name which have hitherto been suggested, but his own explanation 
" The Master of Enlightenment, i.e., he who has attained to perfect enlightenment, and y eh 
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a pleasant coolness; in place of the cauldron. in which 
millions of the damned boil like pulse, a refreshing lotus- 
pond appears. The place of torture becomes an abode of 
joy jo prom hell Avalokitesvara goes to the abode of the 
Pretas and refreshes these ghosts, which are eternally tortured 
by hunger and thirst, with food and drink. One of his 
wanderings takes him to Ceylon, where he converts the 
cannibal witches (Raksasls), thence he goes to Benares, where 
he preaches the doctrine to beings born as insects and worms, 
and then to Magadha, where he miraculously rescues the 
inhabitants from a dreadful famine. In Ceylon he appears 
as the winged horse Balaha, in order to bear away from 
the island the shipwrecked ones who had been allured by 
the witches, and to rescue them from destruction. 2 ) 

AvalobiteSvara is not only a helper full of loving kindness, but 
he is also a cosmic being, out of whose body all the gods have come 
forth. “ The sun and the moon came forth from his eyes, MaheSvara from 
his brow, Brahman and other gods from his shoulders, Narayana from 
his heart, Sarasvatl from his two corner teeth, the winds from his 
month, the earth from his feet, Varuna from his stomach'’ (p. 14 f.). 
We see him as a genuine Bodhisatfcva, however, when his excellent 
qualities are praised : “ Hear, 0 sons of a noble race ! The Bodhisattva 
Avalokitesvara, the Great Being, is a lamp for the blind, a sun-shade 
for those who are scorched by the great heat of the sun, a river for 


■ i) Cl. E.B. Cowell, Journal of Philology VI, 1876, p. 222 fi. (reprinted also in Ind. 
Ant. VIII. 249 2. ) ; L. Scberman. Visionsliteratur, p. 62 f£, Cowell compares the apocry- 
phal gospel of Nioodemus, and derives the Indian legend from the Christian one. My own 
opinion is that the points of agreement are not sufficiently great to warrant the likelihood 
of any historical connection. Similarly Garbe, Indian und das Christentum, p. 77 f. 
Avalokitesvara’s visit to hell is the prototype of the legend of King Vipagoit in the Markan- 
deya-Pnrapa, see above Vol. I, 662 «., and J. Charpentier, Paccekabuddhageschichten I, 
iiS. The beautiful poem by the Austrian poetess Betty Paoli. “Der gnte KSnigin def 
a&ile” (Gediohte, Answahl und Nachlass, Stuttgart 1895, 217 fi.) is based upon the Bud- 
dhist legend* 

ft ) Cf. Jataka No. 196, where the winged horse is identified with the Buddha of a 
former birth. In the Kara^^Tyuha the merchant Sijhhala, cast adrift to Ceylon, is the 
Buddha Sakyamuni in a former birth* 
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those who are dying of thirst ; he gives safety to those who are in fear 
of dangers, he is a physician to those who are tormented by sickness, 
he is a father and a mother to the unfortunate, he points the way to 
Nirvana to those who have descended into hell. This is the nature of 
the qualities of this Exalted One. Fortunate are those beings in the 
world, who are mindful of his name. They escape from all suffering 
of Samsara (from the first) to the last. Those people are very wise, 
who always honour Avalokitesvara with gifts of flowers and incense” 

(p*48f.). 

The major portion of Section II of the prose version of 
the Karanda-Vyuha is after the style of the Tantras, and is 
devoted to the glorification of the ‘ £ knowledge of the six 
syllables/ 5 ie., the protecting and benedictory prayer formula 
“ Om manipadme hum. 55 This famous prayer, which even 
at the present day is on every one's lips in Tibet, and which is 
written on all praying wheels and praying banners, is praised 
in the most extravagant manner in this work. We read: 

6 ‘ This great knowledge of the six syllables is the profound secret 
of Avalokitesvara, and he who knows the profound secret, knows 
release (p. 67). 

“Whoever will give me the great knowledge of the six syllables n 
gays a Bodhisattva, “ to that man I will willingly give the four conti- 
nents, filled with the seven kinds of precious stones. O Lord, if there 
be no birch bark on which to write it down, no ink, and no quill, 
let him use my blood as ink, let him strip off my skin and use it instead 
of the birch bark, let him split my bones and make a quill of them. 

0 Lord, this would not hurt my body. He will be a father and a mother 
to me, the teacher above all teachers (p. 69). 

“ O noble youth, I can count every single grain of sand in the \ 
four oceans, but it is not possible for me to count up the sum of merit \ 
which one acquires by a single recitation of the great knowledge of j 
the six syllables ” (p. 70). ^ 


t) CL La Vallee Poussin in ERE II, 259 ; H. Zimmer, Kunst-form und Yoga im 
indischen Kultbild, Berlin, 1926, 167 If. Om manipadme hum is probably a mode of addres- 
sing Ma$ipadma, the female counterpart of Avalokitesvara ; s. F. W t Thomas in JR AS 
1906, 464, and Eliot, Hinduism and Buddhism, HI, 396 L 


310 


INDIAN LITERATURE 


The Bodhisattva Avalokitesvara is very closely related 
to the Buddha Amitabha, who is glorified in the Sukh&vatl- 
Vyuhas, “Detailed Descriptions of the Blessed Land,” in 
much the same manner as Sakyamuni in the Saddharma- 
Pu^darlka and Avalokitesvara in the Karanda- V y uha. Two 
works have come down to us in Sanskrit, one of considerable 
length and the other much shorter ; both are entitled 'Sukha- 
vati-Yyuha, 1) and diverge widely from each other, though 
both of them describe the “blessed land” of the Buddha 
Amitabha or Amitayus. 2) Not only the introduction to 
the shorter text, but certain traits in the description of 
Sukhavatl are different, and there is also an essential differ- 
ence in their tendency. The longer Sukhavatl-Vyuha teaches 
that those who have accumulated a large pile of good works, 
who direct their thoughts to enlightenment and think of 
Amitabha in the hour of death, go to the “ blessed land,’’ 
although those who merely direct their thoughts to Amitabha 
and his Budd ha-land, may possibly also reach Sukhavatl. 
On the other hand, the shorter text teaches that the “ blessed 
land ” is not the reward for good works, but that anyone 
who merely hears the name of Amitayus and thinks of it, 
in the hour of death, will be born in this Buddha-land. 
There seems to me to be no doubt that the longer text is 
the earlier one. 

In the longer Sukhavatl-Vyuha, !§akyamuni appears in Rajagrha on 
the Grdhrakuta hill, surrounded by thousands of monks, disciples and 
Bodhisattvas. In conversation with Ananda, he enumerates 81 Buddhas 


*) Both texts have been published by Max Muller and Bnnyiu Nanjio .(Anecdota 
Oxoniensia, Aryan Series, Yol. I, Part II, Oxford, 1883) and translated by Max Muller in 
SHE, VoL 49, Part II. The shorter Sukhavatl- Vyu ha has been translated into French 
from Kumarajlva’s Chinese version, by Ymaizoumi and Yamata in AMG II, 39 ff. 

a ) On Amitabha, of. La Yallie Ponssin in ERE I. 98 f. ; Grilnwedel , Buddhistische 
Knnsts in Indian, p. 169 f. ; and Alice Getty, The Gods of Northern Buddhism, Oxford, 
1914, p. 36 if. : 
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of the past. The last of these, named LokesvararSja, instructs the monk 
Dharmakara regarding the perfections of the Buddha-lands. It is this 
Dharmakara who, by prayers (pranidhana) in a former life, and by faith- 
fully practising the virtues of a Bodhisattva through countless aeons, was 
re- born in the SukhSvatl world in the West as Buddha Amitabha. There 
he radiates immeasurable light (hence his name Amitabha) and his span of 
life is immeasurable (hence his other name Amitayus). In bis “ Buddha- 
land/’ the SukhSvatl paradise, there is neither hell nor animal birth, nor 
Pretas, nor Asuras. This blessed land is filled with infinitely sweet scent. 
Jewel trees in many hundreds of thousands of colours grow there, also 
wonderful lotus blossoms. There are no hills there, the country is as flat 
as an open hand. Delightful rivers yield pleasant, sweet water, and the 
rippling of the water is the most glorious music. The beings who are 
born, in SukhSvatl are all endowed with the most beautiful qualities, physi- 
cal and mental, and enjoy all imaginable pleasures. There is no difference 
between men and gods. There is no question of day and night. There is 
no darkness. Here Amitabha is continually praised. And whoever thinks 
of this Buddha with awe, whoever pays heed to the increase of his good 
deeds, whoever directs his thoughts to enlightenment, whoever prays 
reverently to be re-born in that world, to him Amitabha appears in the 
hoqr of his death, and he is born again in the blessed land. Indeed, even 
those who only think of Amitabha with one thought, are “ born " there. 
The beings in SukhSvatl are not, however, born of woman : they appear 
seated on lotus blossoms if they have firmly believed in Amitabha, or 
resting in the cups of lotus blossoms if their faith had not been quite firm. 
The beings in that blessed world live in happiness and calm, in perfect wis- 
dom and sinlessness. 

In the Sukhavatl-Vyuha the splendour of Amitabha and 
his paradise are described with the same verbal extravagance 
and the same numerical immoderation as we find in all the 
Mahay ana- Sutras . 

Of the twelve Chinese translations of the longer Sukha- 
vatl-Vyuha which are said to have existed, five have come 
down to us in the Chinese Tripitaka, the earliest of which was 
made between 147 and 186 A.D. The shorter Sukhavatl- 
Vyuha was translated into Chinese three times, by Kumara- 
jiva (402 A.D.), by Gunabhadra (420-479) A.D, and by\ 
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Hsiian-Tsang (about 850 A.D.). 1 '* A third work, the Ami- 
tayur-dhyana-Sutra, 2 ’ which has come down only in the 
Chinese translation, deals less with the description of the 
blessed land, but devotes more space to the recommendation 
of meditations (dhyana) on Amitayus, by means of which one 
may reach chat land. The loss of the Sanskrit original of this 
text is all the more regrettable, because it contains an 
interesting introduction, in which the story of Ajatasatru and 
Bimbisara is told, a story with which the Pali accounts are 
also familiar. s) Bor centuries, the three works on Amitayus 
l and Sukhavatl have formed the basis of the faith of the majo- 
i rity of Buddhists in China and Japan, who found consolation 
and comfort in the belief in “ Amida,” as Amitayus is called in 
Japan, and in the hope of the blessed land. This is especially 
true of the numerous adherents of the two Japanese sects 
Jodo-shu and Shin-shu. 4) 

Just as the Sukhavatl-Vyuha describes the blessed land 
of Amitabha, the Aksobhya-Vyuha gives an account of the 
land of Buddha Aksobhya, 8) and iu the same way the Karuija- 


x ) Most of the Chinese translations bear titles, to which “Amitayus-Sdtra** or 
“Amita*a,yu§a-vyuha” would correspond in the Sanskrit. Of, Sukhavati-Vyuha ed. Anec, 
dota Oxoniensia, p. iv fiE. ; B. Nanjio, Catalogue, Nos. 23 (5), 25*27, 199, 200, 863 ; Forks, 
Kat. des Pekinger Tripifcaka, Nos. 42, 429 f„ 662, 636, 639 and p, 179 ; and 
Bagchi I, 24, 76 f., 192, 287. In the Tibetan Kanjur the title Amifcabha-vyuha appears as 
well as Sukhavati-vyuha, s. Gsoma de Kotos in AMG II, 214, 243, 245. 

*) Translated from Chinese by Takakiisu in SBE, Vol. 49, part 2 p. 159 f , 
Cf. Saunders, Epochs of Buddhist History, p. 85 ££. 

8 ) Of. Kern, Der Buddhismus, I, 243 j0c. ; Spence Hardy , Manual of Buddhism, 
1860, p. 317 f. 

*) B. Nanjio, Twelve Japanese Buddhist Sects, pp. 104 ff., 122 ft and Anecdota Oxo- 
niensia, Yol. I, Part II, p. XYIII if, See also H, Haas , “Amida Buddha nnsere Zuflucht’*, 
Urkunden zum YerstSndnis des japanischen Sukh&vatJ-Buddhismug, Leipzig, 1910, and 
Saunders, I.c,, 176 ff. 

*) This Sutra has only come down in the Chinese translations by Lokak§ema (178* 
188) and Bodhiruci (693-713) and in the Tibetan Kanjur, and is counted as a part of the 
Batnakuta ; s. Nanjio No. 28$ Bagchi I, 43-; Csoma de Kords, AMG II, 214. The same 
Batnakufa Silso contains, a Mahju6rl-Buddhak§etra-guna’Yyuha, “ Description of the qua- 
lities of the Mafijuiri Buddha-land*” which is lost in the Sanskrit; s. Forks , Pekinger 
Tripitaka, p. 181; Kotos, AMG II, 215, On MahjugrI s. La VallSe Poussin in EKE XIII, 405 f, 
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Punfiarlka, “the Lotus of Mercy,” 15 gives an account of 
the wonderland Padma of Buddha Padmottara, whose life 
lasted for thirty ages of the world. The Sutra, which also 
contains legends after the style of the Avadanas, was transla- 
ted into Chinese twice between 385 and 4*38 A.D. and once 
again in 558 A.D. 25 

Whilst the Mahayana-Siitras which have so far been 
mentioned, are devoted mainly to the glorification of the 
Buddhas and Bodhisattvas, there is a series of other Sutras 
which are rather in the nature of philosophical treatises. The 
earliest of these Sutras, those which are regarded with the 
greatest reverence, and which are of the greatest importance 
from the point of view of the history of religion, are the 
Prajna -Paramitas, “ the (Mahayana-Sutras of the) Wisdom- 
Perfection.” 85 They treat of the six “perfections” (Para- 
mitas) 45 of a Bodhisattva, but especially of Prajna-Paramita, 
the highest perfection, called “ wisdom.” This wisdom con- 
sists of the knowledge of Sunyata, “emptiness,” 55 i.e., the 
unsubstantiality of all phenomena, implying the conviction 
that all Dharmas or objects of thought, are only endowed with 
a conditional or relative existence. 


*) Raj. Mitra, Nep. Buddh. Lit,, p. 285 Bendall, Catalogue, p, 73. The text 
published by the Buddhist Text Society, Calcutta, 1898, is unfortunately not accessible to 
me. A legend of the Karuna-Pundarlka in the Tokharian (Kuchean) language, has been 
discovered and published by S. Livi (Festschrift Vilhelm Thomsen, Leipzig, 1912, p. 155ff.). 

a ) N anjio No. 142 j Bagchi , I, 217 f., 239, 271. The introduction to the Tibetan 
version has been translated into French by L. Feer (AMG V, 1883, 153 ff.)j see also Kdids ' 
AMG II, 239 ff. 

3 ) Prajna-Paramita means both the perfection of ** wisdom ”, and the writings 
treating of it. 

*) Though in the Mahayana, as in the Hinayana, there are sometimes ten PSrani- 
tas enumerated, yet more frequently there are only six, namely: charity, moral conduct, 
patience, energy, meditation and wisdom (Dharma-Sarpgraha 17 ,* see above, p. 152 n. 2), 
s ) See above p. 231 and n. 1. In the Chinese life*story of KumSrajlva, the believer in 
Sunya is compared to that foolish person who desires a thread so fine that it cannot be seen, 
and is not content until the artisan points into the air and says : “ Here is the thread*” 

' t’f §|§ 

* § i , 

■ i* * f - 1 


l J. tolel in SBA, 1927, 216 f. 

40 
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- • There is t evidence of the fact that the Prajfia-PSramitas 

belong to the earliest Mahay ana- Sutras. Eirstly, the ancient 
dialogue form, which is familiar to us from the Pali Suttas, 
is still more conspicuous in these than in other Mahay an*- 
Sutras, and secondly, Buddha (called Bhagavln, “ the Lord ”) 
generally appears in conversation with one of his disciples, 
especially Subhuti. 1 * l n other Mahayana-Sutras Buddha 
usually talks to a Bodhisattva. A Prajna-Paramita was 
already translated into Chinese as early as 179 A.D. The 
Prajfia-Paramitas appear to have originated in the South, and 
afterwards spread to the East and the North. 2 * 

According to a Nepalese tradition, there was first of all 
a PrajfiS-ParamitirMahayana-S utra of 125,000 “ Slokas,” 8) 
and- this, is supposed to have been abridged successively to 
similar Mahayana-Sutras of 100,000, 25,000, 10,000 and 8,000 
“ Slokas ” respectively. According to another tradition, 
however, the Sutra of 8,000 “ Slokas ” is the original one, and 
was gradually enlarged more and more. 4 * The latter tradi- 
tion appears to be the likelier one. At any rate, a consider- 
able number of Prajfia-Paramita, texts of all lengths were 
already in existence in India, and their number increased even 
more in China and Tibet. Hsuan-Tsang translated 12 diffe- 
rent Prajfia-Paramita-Sutras in his Maha-Prajfia-Paramita- 
Sutra : the longest is that of 100,000 ££ Slokas,” and the 
shortest that of 150. In the Chinese Tripitaka, the first large 


' V) On Subhuti in the Mah&yan'a and in Pali literature, see M, Walleser , Die 
Streitlosigkeit des Subhuti, Heidelberg (Akad.) 1917, 

») We are justified in drawing this conclusion, from the prophecy which Buddha is 
made to utter (A§tasahasrika p. 225 f.) : “ These Sutrantas, in which six Paramitas are 
taught, will be current in the South after the passing away of the Tathagata, from the 
&outh they will go to the East again, and from the East again to the Noirth.” Cf. Anesahi 
in ERE lV, 838 (where “ west/’ instead of “ east/’ is an error). 

• *) The Prajfia-Paramitas are prose works, but it is customary in India to give 

the size of prose texts too, by “ glokas,” i.e., units of 32 syllables. 

, 1 *) 0/. Bajendralala Mitra , A#tasahasrikS Ed., p. IV f . ; Burnouf , Introduction, p, 
414 . > Haraprasada, Beport ^ 19 f. and Ind. Hist. Qn. l, 1925, 2H 
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section is made up of the Prajna-Paramitas. 1) In the Tibetan 
Kanjur, in which the Prajna-Paramita texts constitute the 
Ser-phyin section in 21 books, there are translations of the 
Prajna-Paramitas of 100,000, 25,000, 18,000, 10,000, 8,000, 
800, 700 and 500 “Slokas,” of the Yajracchedika (with 
300 “Slokas”) right down to an Alpaksara or Svalpaksara. 
Prajna-Paramita, “ Prajna-Paramita of (very) few syllables”, 
and even a Bhagavatl-Prajna-Paramita-sarva-Tathagata-mata 
Ekaksarl, “ the sacred Prajna-Paramita of One Syllable, of the 
mother of all Tathagatas ”, in which the perfection of wisdom 
is concentrated in the one sound “ a.” 2) The following have 
come down to us in Sanskrit : Prajna-Paramitas of 100,000 
“ Slokas ” (Satasahasrika), s> of 25,000 ( Pancavimsatisahasri- 
ka), 4) of 8,000 (Astasahasrika), 6> of 2,500 (Sardhadvisahas- 


l ) The Dagasahasrika Pr. (“ Pr, of 10,000”) was translated into Chinese for the 
first time in 179 A.D., and then repeatedly till the 10th century; s. Nanjio , Nos. 5-8, 927 ; 
Bagchi I, pp, 40, 156, 186 f., 289, There are three translations of the Pahcavhp§ati-Saha- 
srika Pr. (“ Pr. of 25, GOG”), (286, 291 and 404 A.D.), s. Nanjio , Nos. 2-4 ; Bagchi X, 86, 
185 £ A Saptagatika Pr. (“ Pr. of 700”); was translated between 502 and 557 A.D., s. 
Nanjio, Nos. 21, 22; a Pafica^atika Pr. (“ Pr. of 500 ”) between 428 and 479 ; g. Nanjio , 
No. 16 ; Bagchi , I, 404 ; an Ardhasatika Pr. (“ Pr. of 150”) several times between the 7th 
and 10th centuries, s. Nanjio , Nos. 18, 879, 1033 f. The Yajracchedika Pr. was translated 
first by Kumarajiva (405 A.D.) and then often, s. Nanjio , Nos. 10-15 ; Bagchi I, 192, 253, 
255, 425. For other Prajna-Paramitas, s. Nanjio , No. 17 ; Bagchi I, 44 ff, Apart from the 
numerous Chinese translations of Indian texts, there is a still greater number of original 
Chinese works dealing with the Prajna-Paramitas; s. O Franke in OZ 4, 1915-16, 207 & 

а ) Gf. Csoma de Koras in Asiatick Researches, Yol. 20 (1836), p. 393 flu and AM Gi- 
ll, 119 S. For a bibliography of Chinese and Tibetan translations of PrajQa-Parmitis, s* 
Walleser, PrajfiapSramita, p. 15 ft. 

3 ) Edited by Pratapacandra Ghosa in Bibl. Ind. 1902-1914 (19 fasc. ; more did not 
appear until 1926). C/. Raj. Mitra, Nep, Buddh. Lit, 177 fir. ; Bendall , Catalogue, pp. 

143-148. On Central Asiatic fragments of the gatasahasrka Pr. in Chinese and Khotanese, 

&, Hoernle , E* Ghavannes and S, Levi in Hoernle, Ms. Remains I, 387 if. Fragments 1 of ‘a 
Prajna-P,, which corresponds to the Satasahasrika, but appears to be a shorter version, 
have been published by Pandit B. B. Bidyabinod , Fragment of a Prajn&paramitk Ms. from 
Central Asia (Memoirs of the Archaeological Survey of India, No. 32), 1927. 

*) B^j. Mitra, l.c. 193 f. ; Bendall , l.c. 144 f, ; Btarapras£da fidstfi, Dvscrjptiye 
Catalogue of Sanskrit MSS. in the ...Asiatic Society of Bengal, 1, p, 10 f. .. 

б ) Edited by Eajendralala Mitra in Bibl, Ind. 1888; Chapt. XYIII translated, by 
Haraprasada Sastri in J.B.T.S. II, 1894 ; Extracts translated' into German by M qx WaUfser 
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rika), 1 ’ of 700 (Saptasatika), 2) the Vajracchedika Prajfia- 
Paramita, “the diamond cutter Prajna-Paramita,” i.e., the 
Prajna-Paramifca, 3) cutting as sharp as a diamond and also 
the Alpaksara Prajna- Paramifca 4) and Prajna-Paramitahrdaya- 
Sutras, 5) which are only used as protecting magic formulas 
(Dharanls). 

In all probability the earliest of these writings is the 
Astasahasrika- Prajna-Paramita, which was, on the one hand, 
expanded into the larger works, and the contents of which 
were, on the other hand, condensed in the shorter texts. 6) 


PrajnapSramita, die Vollkommenheit der Erkenntnis, nach indischen, tibetischen, und 
Chinesischen Quellen, Quellen der Religionsgeschischte, GSttmgen 1914. In the Sik§5- 
Samuccaya there are quotations from the A$tasahasri Pr., as well as from a Mahat! Pr., 
an Irya-Pr. and. a Bhagavati Pr. ; s. Bendall , &k§asamuccaya Ed., p. 869 and JR AS 1898 
870 ff. 

1 ) Bendall, Catalogue, p. 123 t 

а ) Bendall , l.c., p. 5 £ 

8 ) Edited by F. Max Muller in Buddhist Texts from Japan, Anecdota Oxoniensia, 
Aryan Series, I, £ 1881, and translated by the same scholar in SBE Vol. 49, part II, pp. 
109-144; translated into French by 0. de Hailez in JA 1891, s. 8, t. XVIII, 440 ff.; into 
German by Walleser l.e. pp. 140-158. Complete MSS. of the Sanskrit and of the Khota- 
nese versions were discovered by Sir Aurel Stein in Eastern Turkestan, and the Sanskrit 
Version has been edited and translated by J. E. Pargiter , the Khotanese version by Sten 
Konow (in Hoernle, MS. Remains I, pp. 176-195, and 214-288). The first fragments have 
been published, together with an Adhyardhasatika-Pr. (in a Sanskrit recension interspersed 
with Khotanese sections), by E, Leumann (Zur nordarischen Sprache und Litteratur, 56 ft'., 
84 ff.). The Tibetan version has been edited and translated into German by T. Y. Schmidt 
in M^moires de V Acad, de St. Pdtersbourg t, IV, 1837. C. de Earlez has published and 
translated the Manchu version in WZKM 11, 1897, 209, ff., 33L ff. 

*) Haraprasada £astri, Descriptive Catalogue of Sanskrit MSS. ..in the Asiatic 
Society of Bengal, I No, 16; Chinese translation, s. Nanjio , No. 797; Tibetan translation 
in theKanjur, a. Koros , AMG 11,202. 

8 ) Edited by F. Max Muller and B, Nanjio in Anecdota Oxoniensia, Aryan Series, 
Vol. I, Part III, 1884, and translated by Max Muller in SBE Vol. 49, Part II, p. 145 ff. . 
also by Shaku Hannye in EB II, 1922, 163 ff. Translated from the Tibetan by h. Feer in 
in AMG V, 176 ff. See below in the section on the Dharanls. 

б ) In the Abhisamayalamkara-Karikas it is said that the Astasahasrika was 
remodelled into the Pancavimgati-s&hasrika ; s, Haraprasada Sastn, Descriptive Cat. of 
Samak. MSS, in the ...... As. Soc, of Bengal, I, p. 7 and Ind. Hist. Qu. I, 1925, 212. The 

Chinese translation of the Dasasahasrika is said to differ but little from the Astasahasrika, 
s. HAraprasSda Sdstri, Descriptive Cat, p, 3 ; Ind. Hist. Qu. l.c. % Walleser , PrajfiSpara 
taitaj p. 18, 
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The Astasahasrika contains in 82 chapters dialogues between Buddha 
and his disciples Subhuti, Sariputra and Purna M aitray anlputra, and 
frequently §akra, the prince of the gods, and sometimes a Bodhisattva 
joins them. The work begins with introductory verses, in which the 
Prajna-Paramita, the perfection of wisdom, is personified and praised as 
“ the sublime producer and the beloved mother of all heroes, she whose 
mind is fixed firmly on the highest goal ”, “ as the kind grandmother of 
all beings” etc. 1) In the very first chapter we have an example of the 
dialectics which remind us of the Greek sophists, and which are characteris- 
tic of the Prajna-Paramitas. We read (pp. 4-6) : 

Then through the power of Buddha, the venerable Subhuti spoke 
thus to the Lord : “ Now as to what you have said, 0 Lord : ‘May it become 
clear to you, Subhuti, with regard to the wisdom-perfection of the 
Bodhisattvas, of the Great Beings, how the Bodhisattvas, the Great 
Beings, are able to advance until they attain to wisdom-perfection * — when 
there is constantly mention of * Bodhisattva, Bodhisattva J , to what manner 
of object (dharma), Lord, does the term ‘ Bodhisattva 9 correspond ? X do 
not see any object, Lord, which might be called ‘ Bodhisattva \ Neither 
do I see that object which is called ( wisdom-perfection . 9 Therefore, Lord, 
as I cannot find, perceive or see either a Bodhisattva or a Bodhisattva- 
objeet, and moreover, as I cannot find, perceive or see the wisdom-perfec- 
tion, — what manner of Bodhisattva am I to teach, instruct, and in what 
maimer of wisdom-perfection ? Is it not, O Lord, perhaps precisely when his 
power of thought does not sink down, does not melt away, is not exhausted, 
does not become weak, when his mind does not lose all stability, does not 
entirely break down, when it does not take fright, does not tremble, does 
not grow fearful, on hearing such sermons and on receiving such doctrine 
and instruction, that he is a Bodhisattva who is fit to be instructed in 
wisdom-perfection ? It is precisely this which is to be understood by the 
wisdom-perfection of a Bodhisattva, a Great Being. That is the instruction 
in wisdom -perfection, when he conducts himself thus, and his teaching, his 
instruction consists of this. Furthermore, O Lord, a Bodhisattva, a Great 
Being, who walks in the wisdom -perfection, who lives and has his being in 
the wisdom -perfection, must be trained in such a way that, as a result of 


l ) S. L6vi, LTnde et le monde, Paris, 1928, p. 46, compares the Gnosis of the 
Gnostics, to this personified Perfection of Wisdom. We also think of the personification 
of Pistis Sophia. I am doubtful, however, whether these are more than coincidences, 

& ) Mahasattva, “the G-reat Being,’* usual epithet of the Bodhisattva^ 
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this training, he should not think anything by this thought which is fixed 
on enlightenment. And why is this so? Because it is so, that 'the 
thought is a non-thought, that the nature of the thought is shining in 
purity (i.e., free from all contamination with non-real phenomena).” 

Then the venerable Sariputra said to the venerable Subhuti : u Vener- 
able Subhuti, does such a thought which is a non-thought exist? ” 

To these words the venerable Subhuti replied to the venerable Sariputra 
in the following words: “ But, venerable Sariputra, in the case of that 
which is non-thought, is there either a being or a non-being found or 
perceived ? ” ' 

Sariputra said : “ No, venerable Subhuti.” 

Subhuti said : “ If it is true, venerable Sariputra, that neither a being 
nor a non-being is found or perceived in that which is non-thought, is there 
any sense in the question when the venerable Sariputra says ; “ Does 

such a thought which is a non-thought exist ? ” 

At these words the venerable Sariputra addressed the venerable Subhuti 
in the following manner: “ But, venerable Subhuti, what is this non- 
thinking?” 

Subhuti said : V This non-thinking, venerable Sariputra, is without 
change, without alternation.” 

furthermore we read in the same chapter (p. 20 f.) : 

The Lord said: “ Here, O Subhuti, a Bodhisattva, a Great Being, 
thinks thus : / Immeasurable hosts of beings are to be led to complete 
Nirvana by me, innumerable beings are to be led to complete Nirvina by 
me? Now neither those who are to be led to Nirvana, nor those by whom 
they are to be led, do exist. He leads so many beings to complete NirvSna, 
and there is no being which has attained to complete Nirvana, and there 
is no one by whom such a being has been led to complete Nirvana. And 
why so ? That, Subhuti, is precisely the true nature of phenomena,* l) 
they are based upon deceptive appearances. Now, Subhuti, supposing a 
skilful magician or magician ? s apprentice were to conjure up a large crowd 
of people at a cross road, and after he had conjured up this large crowd of 
people, he were to cause it to vanish again, — what do you think, Subhuti, 
would anyone have been struck down, killed, destroyed, or caused to vanish, 
by anyone ? ” . ^ 
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: ' In Chapter II Subhuti instructs the gods (p. 39 £.) : 

u O sons of gods, the beings are like an illusion (maya), O sons of 
gods, the beings are like a dream. No, illusion and beings are not two 
different things, and do not form a duality ; and dreams and beings are 
not two different things, and do not form a duality. Furthermore, 
0 sons of gods, all objects of thought are like an illusion, like a dream. 
He, too, who has just entered the stream, (z.e. } the new convert) is like an 
illusion, like a dream... He, too, who is completely enlightened, is like an 
illusion, like a dream ; the condition, too, of him who is completely en- 
lightened, is like an illusion, like a dream... .0 sons of gods, even Nirvana 
itself is like an illusion, like a dream, I say, how much more then every 
other object of thought.” 

Then the sons of gods said : u Noble Subhuti, you say that Nirvana 
is like an illusion, like a dream ? ” 

The venerable Subhuti said. : “ Yes, O sons of gods, - if there were 
another, more excellent object of thought than Nirvana, I should still say 
that it is like an illusion, like a dream. No, O sons of gods, illusion and 
Nirvana are not diverse, they do not form a duality, and also dreams and 
Nirvana are not diverse, they do not form a duality.” 

The entire book continues in this strain. ;We are assured 
* oyer and over again, that all phenomena are without 
being (sunya), that even Buddhas, Bodhisattvas and the per- 
fection of wisdom itself have no reality ; but, at the same 
time, the Bodhisattva ideal is extolled time and again, as for 
instance in the beautiful words (p. 321 f.) which the Lord is 
made to say : , 

AAvAy/y y//' ; y'| ■■■; A y V v >y:y: ■ 7.' A yA ;A..; .y 'A '■■■.. -A. A A/ v ,. : ;■'/> /i ., : y"y.A;;t|A y$" ;: 

“0 Subhuti, a Bodhisattva, a Great Being, who desires to advance to un- 
surpassable complete enlightenment, must behave alike towards all beings, 
must cultivate the same mind towards all beings ; he must support the 
other beings with an impartial mind ; he must support the others with 
thoughts of love, with kindly..., with friendly thought..., with thought 
which is free from pride..., he must support the others with thought which 
is not hostile, free from thoughts of harm..., he must support the others 
with thoughts free from injury. He must transfer to all beings the idea 
of the mother ; he must support all beings, transferring to them the idea 
of the father, the idea of the son, the idea of the daughter (t, e: f he must' 
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look upon them, as if they were his mothers, his fathers, his sons, his 
daughters). In this way, therefore, Subhuti, a Bodhisattva, a Great 
Being, who desires to advance to unsurpassable complete enlightenment, 
must behave towards all beings : in this way he must train himself in 
being a protector of all beings. And he himself must be steadfast in sup- 
pressing all evil, he must give alms, observe the moral law, train himself 
in patience, he must show himself energetic, must devote himself to medi- 
tation and achieve the victory in wisdom, he must contemplate the for- 
mula of the causally conditioned origination both in regular and in invert- 
ed order, he must teach it to others, extol it in their presence, and enable 
them to take delight in it. ” 

While in reading the numerous long epistemological and 
metaphysical discussions on Sunyata, we often wonder what 
all this has to do with religion, such passages about the Bodhi- 
sattva as the above, remind us of the fact that the text be- 
fore us is, after all, a religious book. This religious character 
of the book is emphasized also in several chapters, in which 
the great merit to he acquired by the hearing and understand- 
ing, the reading and writing, and the learning and teaching 
of the Prajna-Paramita, is praised over and over again in ex- 
travagant fashion 

As it was considered so great a religious merit to read and 
write these sacred books, it need not surprise us greatly that, 
as a result of endless repititions and phantastic embellish- 
ments of the scenes which introduced the speeches, more and 
more new works of this type, each one more voluminous than 
the last, came into existence. 


*) In the Vajracchedika, Chapt. 13, Buddha is made to say words to the effect 
that he who “ selects merely one four-footed verse here from this sermon (the Vajr. 
contains 2 Gathas in Chapt., 26 and one Gatha in the last chapter), and explains it to 
others/’ acquires greater religious merit than a person who might sacrifice his life day by 
day for aeons, cf . Walleser , Frajnaparamita, p. 146 f., 149 ff. In the fragment of the 
Afihyardhag&tika Pr. from Khotan (Leumann, Zur nordarisohen Sprache und Litteratur, 
p* 89) it is even said that he who “ even while still in the womb” hears this section of 
the Pr.,’ is freed from all attacks and dangers, and never goes to hell or is reborn in any 
other evil form of existence. 
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Whilst the Astasahasrika relates in a few sentences that 
Buddha sojourned in Bajagrha on the Grdhrakuta hill, 
surrounded by a host of monks, who were all arhats, the 
Satasahasrika-Prajna-Paramita begins with a grandiose des- 
cription of the scene on the Grdhrakuta hill : 

The Lord is seated with his body erect and his legs crossed, ready for 
meditation, and becomes absorbed in that meditation which is called 
“ King of all meditations,” in which all absorptions are included. And 
after he had arisen, mindful and with a clear consciousness, from this 
absorption, he glanced over this Buddha-land with his heavenly eyes, and 
while so doing, he let a radiant light shine forth from the whole 
of his body and from every pore in his skin, and this radiant light 
illumined all the continents brilliantly. And all beings by whom this 
radiance was seen, became clear-sighted through it, and they were all 
confirmed in the unsurpassable complete enlightenment. Then the Lord 
thrust forth his tongue through the opening of his mouth, and produced 
a smile, and many hundreds of thousands of millions of milliards of rays 
of light emanated from his tongue. On each ray there arose lotuses of 
jewels, shimmering like gold, with a thousand petals, brightly hued, and 
beautiful to look upon, sweet, golden, with a pleasant scent, delicate and 
soft as KScilindika. 15 And upon these lotuses sat the embodied Tatha- 
gatas and preached the doctrine of the six perfections. But all beings 
by whom this doctrine was heard, were confirmed in the unsurpassable 
complete enlightenment. He again became absorbed in the Buddha- 
meditation which is called “ lion’s play.” In this moment, hell, animal 
birth, and all evil forms of existence, were suspended in all the innumer- 
able continents. All human beings and gods remembered their former 
births, approached the Lord and did homage to him. And at the same 
moment, those who had been born blind, in all the innumerable continents, 
recovered their sight, the deaf recovered their hearing, the insane had their 
sanity restored to them, etc. 

All this is not stated in such short sentences, but is related 
with an endless mass of detail. We have already met with 
the peculiarity of the continual repetitions in the Pali Suttas. 


') According to Maka-Vyotpatti, 262, 39, a kind of garment, 
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This characteristic is exaggerated to such a degrae in the 
longer Prajna-Paramitas, that it would be quite possible to 
write down more than one half of a gigantic work like the 
Satasahasrika-Prajna-Paramita from memory, as the same 
sentences and expressions constantly recur literally. Por 
instance, in the introduction it is not only said that rays of 
light shine forth from the whole body of Buddha, and shed 
an infinite radiance of light over the whole world, but it is 
said of the toes, the ankles, and every limb and every little 
part of the body, that rays of light shine forth from them, 
and shed an infinite radiance of light over the eastern part 
of the world, the western part of the world, and so on— 
and the whole set of phrases is repeated for each part 
of the world, in the same words. In the same way, the 
writer is not content to say merely : “ All is only name,” 
but this “ all” is amplified in minute detail, in never- 
ending series of sentences, until the whole of creation is com- 
pletely exhausted. We can well comprehend people’s holding 
the view that the world is not real and that everything is 
empty and vain, and that nothing can be expressed in words, 
and that “ no ” is the only possible reply to all questions : — 
but we would really regard it as an impossibility for book 
upon book, and for thousands of pages to be written from the 
standpoint of such a categorical negation of anything and 
! everything : and yet, in the Prajna-Paramitas, the impossi- 
| bility has become a reality. Our sole explanation of this 
1 verbosity for the sake of verbosity, is that these monks wrote 
so much, because it was regarded as a religious merit to write 
and read as much as possible of these sacred texts. 1 * The 
substance of their writing did not matter. The actual doc- 
trine is the same in the “ Hundred- thousand Prajna-Paramita ” 


l ) * ame principle of repetition also appears in art, when entire rocks and 
caves are covered all over with pictures of Buddha. Of, Grunwedel, Buddhist. Kunst in 
fndien, pp, 172, 182. 
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as in the Vajracchedika-Prajfia-Paramita, a little work of but a 
few pages, in which the content of these texts appears in its 
most condensed form. In this work, too, we come across the 
same paradoxes as in the Astasaliasrika-Prajna-Paramita and 
the longer Prajna-Paramitas. Thus, for instance, we also read 
in the Vajracchedika (Chapt. 13) : 

“ The perfection of wisdom which has been proclaimed by Buddha, 
the same has been proclaimed by Bnddha as a non-perfection also. What do 
you think, Subhuti, is there any doctrine (Dharma) which has been pro- 
claimed by Buddha ? ” Subhuti said : “ No, Lord, there is no doctrine 
which has been proclaimed by Buddha...” The Lord said : “What do you 
think, Subhuti, can Buddha, the saint, the completely enlightened one, be 
recognised by the thirty-two eharaeteristies of a great man ? ” Subhuti 
said : “ No, Lord, Buddha, the saint, the completely enlightened one, can- 
not be recognised by the thirty-two characteristics of a great man. And 
why not ? Because the thirty-two characteristics of a great man, which 
have been proclaimed by Buddha, were proclaimed by Buddha as non- 
characteristics. Therefore they are called the thirty-two characteristics of 
a great man.” 

There are probably just as many (non-Buddhist) readers 
who will see a profound meaning in such utterances, as there 
are those who will regard them as pure nonsense . 15 In 
reality, they are probably neither the one nor the other, but 
views which frequently crop up in the history of philosophy, 
and which only become intelligible if we distinguish between 


x ) Among the latter is probably Barth , Who says (RHR, t. 5, 1882, p. 117 Oeuvres 
I, 826) that in our text the Prajfiaparamita is glorified, “transcendental wisdom, which 
knows that things are neither existent nor non-existent, that there is no reality which is 
nob also a non-reality, wisdom which has been proclaimed and will be proclaimed by an 
infinity of myriads of Arhats and Bodhisattvas who have been and have not been, who 
will be and will not be ; who, thanks to their knowledge of Buddha, and their view of 
ftuddha, are perceived, apperceived, known of Buddha, who himself is heither existent 
nor non-existent.” On the do otrines of the Prajnaparamitas, cf.Bumouf, Introduction, 
pp. Ill, 390, 404 ff., 412 ff., 430 5 W. Wassiljew, Der Buddhismus, p. 157 ff. and M* 
Anteaki) IRE IV, p. 837f* 
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a higher, transcendental, and a lower, empirical truth, as ex- 
pressly taught by the Makayana philosopher Nagarjuna. 

The great philosophers of the Mahayana, Nagarjuna, 
Vasubandhu and Asanga, wrote bulky commentaries on the 
Prajua-Paramitas, which have, however, only come down to us 
in the Chinese Tripitaka and in the Tibetan Tanjur. Never- 
theless it is very difficult for us to imagine that the immense 
sanctity which is attributed to these texts, can really he due 
to a valuation and an understanding of the metaphysical doc- 
trines which they propound. It is more probable that it is 
precisely the dark and incomprehensible element in the 
doctrines taught by these texts, which has contributed to 
make them sacred. Omne obscurum pro magnificoP 

In the Buddhist dictionary Maha-Vyutpatti (65, 4), a 
work called Buddhavatamsaka 2) is mentioned in a list of 
Mahayana-Sutras, immediately after the Satasahasrika, Panca- 
vimsatisahasrika and the Astasahasrika-Prajna-Paramitas. 
Both in the Chinese Tripitaka (Section IV, Hua-yen) and the 
Tibetan Kanjur, 3) there is a large body of writings entitled 
thus. It is the saered scripture of the Avatamsa’ka school 
which arose in China between 557 and 589 A. D., and of the 
Japanese Kegon sect, 45 According to Chinese sources, there 


») According to the Adikarma-Pradipa (s. La Vallee Poussin, Bouddhisme, 
E'tudes efc Materiaui, Memoires Ac. Belgique, 1897, p. 327), the reading and Sun-wise 
circuraambuiation of the FrajnaparamitSs and similar books are part of the Buddhist 
cult. Fa-hien, who visited India in the year 399 A. D,, already mentions that the PrajnS- 
pSramitas were an object of divine Worship at his time; s. S. Beal, Si-yu-ki Buddhist 
Records of the Western World I, p, xxxix, In the Hepalese chronicle Tam^avali it is 
related, that during the reign of King gankaradeva (I2th century) on the occasion of a 
fire in a village, a widow Red to Patna, taking nothing with her except a small model of 
a Oaitya, a manuscript of the Prajflaparamita, "■which is said to have been written in the 
year 188 AD, in golden letters, andher little son ; s . Bendall in OC Berlin, 1881, II, 190, 

2 ) The title means : “ Buddha Ornament; avatamsaka is given as a synonym of 
alaxnk&ra, in Mahi-Tyutpatti, 237, 48. 

3 ) Section III, s. Csoma de Kotos, AEG- II, 208 K. 

4 ) Cf.Ktfanpo, Twelve Ja P auese Buddhist Sects, p. 57 Eliot , Hinduism and 
Buddhism, III, 282 f, ; Y* Sogen, Systems of Buddhist Thought, 287 ff. 
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are supposed to have been six different Avatamsaka-Sutras, the 
longest of which contained 100,000 Gathas and the shortest 
36,000. The latter was translated into Chinese in 418 A.D. 
by Buddhabhadra together with other monks. Siksananda 
made a translation in 45,000 Gathas, between 695 and 699 
A.D. X) Though no Avatamsaka or Buddhavatamsaka Sutra 
has come down in Sanskrit, there is a Gandavyuha-Mahlyana- 
Sutra, i) 2) * which corresponds to one of the Chinese translations 
of the Avatamsaka. 8 * The main contents of the Gaiifiavyuha 
are the wanderings of the youth Sudhana, who travels all over 
India on the advice of the Bodhisattva Manjus'rl, in order to 
attain to the highest knowledge essential for enlightenment. 
He wanders from land to land, seeking instruction from 
various persons, monks and nuns, lay adherents both male 
and female, from a merchant, a king, a slave, a boy, also from 
the goddesses of the night, from Gopa, the wife of Sakyamuni 
and from Maya, the mother of Sakyamuni, 4) until, finally, by 
the favour of ManjusrI, he attains to perfect knowledge, 


i) cf. Nanjio, l.c. and Catalogue, Nos. 87-89; Bagchi I, 343 f.; Forke, Pekinger 
Tripitaka, Nos. 1063, 1064. Isolated sections of the Avatamsaka were translated into 
Chinese by Lokak?ema (178-188 A.D.), Dbarmarak ? a (391-297 A.D.) and others, s. Bagchi 
I, 42, 89 f., 97, 220, 237, 286, 405 ; Forke, l.o„ Nos. 1055-1057, 1059, 1066; for comment- 
aries and explanatory writings on them, s. Fotk&i l.c., Nos. 1058, 1060-1064; Avatamsaka 
Sotra (according to Buddhabhadra’s translation) epitomised by Japanese scholars and 
translated into English by D. T. Suzuki in EB I, X 146 &. 

5 ) The text is not yet published. For table of contents, see Raj. Mitra, Nep. 
Buddh. Lit., p. 90 fE. ; of. Bendall, Catalogue, pp. 23, 102; Burnouf, Introduction, p. Ill ; 
Wassiljew, Der Buddhismus, p, 171 f£. 

») At my request, my friend Dr. TaTiakusu compared the text of the Gandavyaha 
in the India Office with the text of the “ Avatamsaka- Sutra in 40 chapters " (in Nanjio’s 
Catalogue), and (in a letter of 4th Sept., 1912) he oommunicated to me the contents of the 
work, whioh coincides in the main with the table of contents given by RSj. Mitra. 
According to D. T. Suzuki (EB I, 1 note)* the third Chinese translation is “practically 
the same as the Nepalese Gapdavyuha,” whilst gik§ananda’s translation "also " contains 
the Gapcjavyuba and the Daiabhumaka. According to S. Livi in JA, t. 203, 1923, p. 6 ff., 
the Gapiavyuha is the last section of the Avatamsaka. Cf . also W otanabe in JRA8 1907, 
663; Pelliot in JA 1914, II, p. 118 ffi.; Eliot, Hinduism and Buddhism, II, 64 f. ; III, 
283. 

*) There is a remarkably large number of women among these teachers. 
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through the instrumentality of the Bodhisattva Samanta- 
bhadraV 

The Gapdavyuha is quoted fairly frequently in the Siksa- 
samuccaya, whilst the “ Avatarasaka ” is not quoted. For 
instance, there is a long quotation in Gathas, in praise of the 
Bodhisattva who is resolved to become a Buddha, in order to 
show love and pity towards the beings and release them from 
suffering, to make hell empty, and to point the way to heaven. 
Another passage (in prose) treats of the cleansing of the city 
of the mind (citta-nagara) which a Bodhisattva must always 
bear in mind. In yet another passage we find Gathis on the 
rare and blessed good fortune of seeing and hearing a 
Buddha. 2) 

At the end of the Gandavyuha, both in manuscripts and 
in Chinese and Tibetan translations, we find the Bhadracarl- 
pranidhana-gathah, “ the Prayer Verses concerning the Pious 
Life,” s) a prayer in 62 melodious Dodhaka stanzas, 4) which 
ranks among the most beautiful expresssions of Buddhist 
piety, and has been used for purposes of worship in all coun- 
tries of Mahayana Buddhism ever since the 4th century 
A.D. 5) It is also found as an independent text, and was 


*) This is according to Raj, Mitra's table of contents. However, in the com- 
munication of Dr. Takahusu from the India Office MSS. (mentioned above in note 3, p, 325) 
it is said : “At last he meets Samantabhadra who directs him to the one Buddha Amit&bha 
of the West, from whom the earnest youth learns the highest truth and gets enlightened. 
In one text this last Amitabha section is omitted.” 

2 ) Sikeas, 101 ff. f 1221, 310 1 

3 ) C/. K. Watanabe, Die Bhadracarl, eine Probe buddhistisch-religidser Lyrik 
untersncht und herausgegeben (mit deufcscher Ubersetzung von E. Leumann), Diss, 
Strassburg, 1912. According to W a tanabe, Bhadra is an abbreviation of Samantabhadra, 
and the title should be translated : “ The verses in which the -pious wishes that 
distinguished the religious life of Samantabhadra, find expression.’* In the gik§a- 
Samnccaya it is quoted with the title Bbadracarya (Gatha). 

*) On this metre (four Padas of eleven syllables:— s o 

popular with the Mah&yana Buddhists, s. Watanabe , l.c., p. 24 

*) Watanabe, l.c,, p. 10 According to La Vallee Poussin in EBE II* 259 note, 
it belongs to the sacred books of the Santrantikas, but in ERE XII, 194, he counts it 
among the Tantras, 
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translated into Chinese several times in the 4th and 8th cen- 
turies, and into Tibetan in the 9th century. The language is 
a Prakrit with a strong leaning towards Sanskrit. 

The prayer opens with verses in which homage is paid to all Jinas. 
Then come the pious wishes (pranidhana), in which the believer, after 
having renounced all evil, requests all the Buddhas to allow the wheel of 
the doctrine to revolve throughout all the aeons, in which he wishes good 
fortune and blessing for all beings, and prays on his own behalf, that 
he may ever lead a pious life, direct his thoughts to enlightenment, and 
that he may one day, as a Buddha, make an end to the sufferings of the 
world. In particular he implores the Bodhisattvas Samantabhadra and 
MafijuSrl, whom he strives to imitate, and in conclusion he expresses the 
hope that he may at some future time behold Amitabha and attain to the 
Blessed Land (Sukhavatl). 

The Dasabhumaka or Dasabhumika- 
Sutra or Dasabhumlsvara, 1} is also regarded as 
a portion of the Avatamsaka, but it is found just as frequent- 
ly as an independent work. The subject-matter of this work 
is a discourse on the ten steps (dasabhumi) by which Buddha- 
hood may be attained. The speaker is the Bodhisattva 
Yajragarbha, who gives himself up to a deep meditation in 
a vast assembly of gods, Buddhas and Bodhisattvas, and is 
then invited by Sakyamuni to explain the “ ten steps,” while 
rays of light emanate in all directions from all the Buddhas 
present. Chapter I also contains Gathas (in Sanskrit, not 


*) The Sanskrit text has been edited, and the chapter on the seventh Bhumi 
translated into English, by Johannes Rahder , Diss, Utrecht 1926 (J.-B, Istas, Leuven), 
Chapter YII also in Acta Or, IV, 214 ff. The text in Sanskrit and Tibetan with a French 
translation of Chapters I- VI (on the first six Bhumis) had already previously been edited 
by La ValUe Poussin in Le Mus4on 1907, 1910 and 1911, Chapt. VI also in Bouddhisme, 
Eludes et Mat£riaux, Th^orie de douze causes (1913), p. 115 ff. La Vallie Poussin says 
(EBE II, 744) that Da£abhumi£vara is the title of a recension augmented by Prakrit 
verses. Rahder does not make this distinction, but merely remarks that some MSS. have. 
Gathas in the last chapter. In the colophon in Rahder’s edition, the title reads : Daga- 
bhumlsvara Mahayanasutraratnaraja. Cf, also Raj. Mitra , Nep. Buddh. Lit., p. 81 ff. | 
Bendall , Catalogue, p. 4 f. It is frequently quoted in the gik§a«Sauiuccaya, 
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in the Gatha dialect), though the actual treatise on the 
Bhumis is entirely in prose. The doctrine of the “ten steps” 
is to be found in an earlier form in the Mahavastu, but in 
the Mahayana it is a principal feature, and the Dasabhumaka 
is the most important work which treats of this doctrine. 
It was translated into Chinese in 297 A. D. by Dharma- 
raksa. 2) 

Like the Avatams.aka, the Ratnakfita or “-Heap of 
Jewels,” also constitutes a large section both of the Chinese 
Tripitaka (II, Pao-chi) s) and of the Tibetan Kanjur (IY, 
Kon-ts’egs). 4) In these works it is a collection of 49 Sutras, 
including, among others, the long Sukhavatl-Vyuha, the Akso- 
bhya-Vyuha, the Mahjusrl-Buddhaksetra-GunLa-Vyuha, and 
also a Bodhisattva-Pitaka, a Pitaputrasamagama, " Meeting of 
the son (Sakyamuni) with his father (Suddhodana),” 6) the 
Kalyapa-Parivarta, and many Pariprcchas, “ Questions ” (with 
the corresponding answers) . 


*) The doctrine of the Bhumis is also to be found in the Lalita-Vistara, in the 
A^tasahasrika-Prajnaparamita XYII if., in Candrakirti’s Madhyamakavatara and in 
Maitreyanatha’s MahSyana-Sufcralamkara XX, XXI, For a detailed treatment s. T. Suzuki, 
Outlines of MahSyana Buddhism, Oh. 12, and especially La ValUe Poussin in ERF II, 
743 IS. j VIII, 829 f. 

3 ) Apart from this, it was translated into Chinese by Kumarajiva (406 A.D.), 
Bodhiruoi (500-516) and Slladharma (789). Kumarajiva also translated the Basabhomika- 
vibba?aiastra, a commentary on the first two Bhumis, by Nag&rjuna. C]f. Nanjio, Nos. 
88 f.| 105, 110, 1180, 1194? Bagchi I, 87, 103, 186, 197 f., 253, 257 j K, Wat anabe in 
JRAS 1907, 663 f. A BaSabhumikUSacchedikd-Sutra, which is said to have been trans- 
lated as early as in the year 70 A.D., has not come down, but the translation by Fo Nien 
(388-4X7) is extant, s. Nanjio, No. 375 ; Bagchi I, l7l f. ; Bahder, I.c., pp. iii, viii, 217 f. 
The work treats of the same subject as the Dasabhumaka, but is not identical with it. 

# ) Collected by Bodhiruoi in 706-713 A.D. j s, Nanjio , No. 23, Forke , Pekinger 
Tripitaka, p. 179 ff. There is in Chinese also a short Eatnakuta-Sutra, which treats 
of the Batnakiita-samadhi ; s. Forke , l.c., No. 846. Many shorter sections of the Batna- 
ku|a were translated into Chinese from the 3rd to the 6th century A.D., s Bagchi I, pp. 24, 
41-43, 96 £.,*IQ4 f., 210, 220, 252, 258, 350 1, 391, See also Wassiljew, Der Buddhxsmus, 
p. 167 

*) Cf. Csoma de Kotos in AMG- II, 212 ff. and Marcel le Lalou in JA 1927, Oct.- 
Dio,, p. 283 ff. . . ; . 

*) Extracts from it in the gik§a-Samuccaya, 
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We may take it that there was a Ratnakata in Sanskrit 
too. According to THranatha the Ratnakuta-Dharma-Paryaya 
in 1,000 sections, had its origin during the reign of Kaniska’s 
son. 1 * On the other hand, the various single texts which 
are mentioned as portions of the Ratnakuta in the 
Chinese and Tibetan works, only occur as independent works 
in Sanskrit. 25 The Chinese and the Tibetan books agree in 
giving the Kasyapa-Parivarta as section 43 of 
the Ratnakuta. Valuable fragments of the Sanskrit original 
of this work were found in the neighbourhood of Khotan, 
and have been published by Baron A. von Stael-HolsteinP It 
appears, moreover, that this Kasyapa- Par ivar ta is identical 
with the original Ratnakuta. 45 The work was entitled 
Kasyapa-Parivarta, because Kasyapa the Great, Buddha’s 
disciple, is the principal speaker. 

In this work, which is said to have been translated into 
Chinese as early as between 178 and 184 A.D., 5) the prose 
and the verses alternate in such a way that the verse portions 


*) Elio^ Hinduism and Buddhism, II, 56 i 

& ) Maitreyanatha quotes the Ratnakuta, in his Mahayana-Sutralamk&ra XIX, 29, 
The Ratnakuta is mentioned in Maha-Vyutpatti 65, 39, but the single texts, too, are enu- 
merated as independent works. Similarly, in the gik§a-Samuccaya, both the Ratnakuta 
and the works which it comprises, such as the Ra§trapaIa-ParipycchS, Ugra-Pariprcch&, 
Ak§ayamati-Pariprccha, and others, are cited. When the Sik§. quotes the Ugra-Pari* 
prcchS and the Ratnakuta side by side, on pp. 146, 196, or when in gik§., p. 54 f, fi rs fc the 
Ratnaka$a, then the Ra§trap&la-Sutra, and then again the Ratnakuta are quoted it 
follows that Santideva did not know the Ugra-Pariprcoha and the Rastrapala-Paripj*ccha 
as parts of the Ratnakuta. 

s ) The Ka^yapaparivarta a Mahayanasutra of the Ratnakuta class edited in 
the Original Sanskrit, in Tibetan, and in Chinese (The Commercial Press Ltd., Shanghai 
1926), 

*) Bendall , gik§asamuccaya Ed., p. 52 note 1, and 8 tael- Holstein, l.c., p. ff. xiv 
There is no colophon in the fragments, but the title Msha-Ratnakuta-Dharmaparyaya 
occurs in a few fragments (pp. 82, 217, 227). However, the title “ Kasyapa- Section '* 
remains unexplained, if the Ratnakuta and the K asyapa-Parivarta are one and the 
same work. . ■ ‘ 

*) Three other translations were made between 265 and 420 A.D., 35 q 
481 A. D., and at the close of the lOfch century, s. A. von 8 tael Holstein , , l,o., pp. lx f, • 
xxi i Nanjio, Nos. 57, 1363 ; Bagchi I, 26 f 41 s 239. 
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(in Sanskrit with occasional Prakritisms) repeat what has 
already been said in prose. As far as we can glean from 
the fragments which have come down, the ideal of the Bodhi- 
sattva, and the doctrine of unreality (sunyata) are proclaimed 
again and again in the Kasyapa-Parivarta in many a parable 
in the conversations between Buddha and Kasyapa. 

The first 22 fragments are reminiscent of the section of four in 
the Anguttara-Nikaya. Pour good and four bad qualities, four good and 
four bad friends, etc., of a Bodhisattva are enumerated. The first of the 
four good qualities is a love of truth : “ Not even in order to save their 
lives, do they utter a falsehood ” (p. 8). Then come the comparisons 
(p. 56 ff.). As the vast earth is useful to all living creatures, unchanging 
and without seeking a reward, so also is the Bodhisattva. “ As the 
element of water, 0 KaSyapa, enables all the grasses, shrubs, herbs and 
trees to grow, even so the Bodhisattva, who is pure of heart, enables all 
beings to blossom forth, by the manifestation of his love (maitra), and 
continuing thus, enables all the luminous qualities of all beings to mature” 
(p. 58). In similar fashion the Bodhisattva is compared to fire, the wind, 
the moon, the sun, a lion, an elephant, a lotus, etc. There is a series of 
other similes in explanation of the Sunyata. Even as a physician heals 
the sick man, the Sunyata is a remedy for all who are entangled in 
heresies (p. 97). Then come fresh similes having reference to the Bodhi- 
sattva. “0 Kasyapa, just as the new moon is worshipped, and the full 
moon is not worshipped to the same degree, even so, KaSyapa, a Bodhi- 
sattva should be honoured far more than a Tathagata, by my followers. 
And why ? Because the Tathagatas arise from the Bodhisattvas ” 
(p. 129). 


Among the numerous Pariprcchas which are included in 
the Chinese and the Tibetan Ratnakuta, 1 * there is also the 
Rastrapala-Pariprccha, or Rasfrapala- 
Sutra. 2 * The Sutra consists of two parts, the first of 


r J Of. N anjio, Catalogue, p. xiii ff. ; KSrts in AMG, II, 564 f. 

*) Rastrapalapariprcoha, Sutra da Mahayana, public par L, Finot. (Bibliotheca 
Bttddhioa II.) St. Wtersbourg 1901 . of. La Vallie Poussin, Le Musgon N. S. IV, 1903, 
p. 306 fE. This Sutra has nothing in common with the Rafthapala-Sutta (see above, p. 48 £.) 
except the name Basi|rapala (=Pali Ratthapala). 


ill 
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which is more dogmatic and contains Buddha’s reply to 
“Rastrapala’s question” on the qualities (Dharmas) of a Bodhi- 
sattva, while Part II relates the Jataka of Prince Punyarasmi, 
whose story has a few features in common with the Buddha 
legend. Even in Part I, however, Buddha gives a brief 
account of his actions in former births, by way of elucidating 
the Bodhisattva-Dharmas, and fifty Jatakas are mentioned. 
Following abruptly after these Jatakas, is a prophecy of the 
future decay of the religion, :> and this is the most interest- 
ing part of the Sutra : for the picture here sketched in a very 
life-like and accurate manner, must necessarily reflect 
actual facts, and must contain a satirical description of the 
lax morals of the Buddhist monks. It says, for instance : 

11 My monks will be without shame and without virtue, haughty, 
puffed up and wrathful. ..intoxicating themselves with alcoholic drinks. 
While they bear the banner of the Buddha, they will only be serving the 
householders... They themselves will have wives, sons and daughters like 
householders.../ You are not to indulge in sensual pleasures, in order that 
you may not be born again as animals, ghosts or beings of hell,’ thus they 
will preach to the householders, but they themselves will be uncontrolled, 
and so on.” 

This prophecy reminds us of similar ones in the Thera- 
Gathas (see above, p. 111). The Chinese translation of the 
Rastrapala-Pariprccha made between 585 and 592 A. D., l 2) 
proves that the conditions here described, already existed in 
the 6th century. The Sutra is probably not much earlier 
than the Chinese translation, as is shown by the barbaric 
language, which particularly in the Gathas is a mixture of 
Prakrit and had Sanskrit, and by the elaborate metres and the 
careless style. 


l ) Finot, l.o., p. ix ft, 28 ££» 

*) Forke, Pekinger Tripitaka, p. 181; Nanjio, No. S3 (18), A second translation 
was made ‘between 980 and 1000 A.D., s. NanjiO} No. 878, 
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Many of the Pariprcchas which are counted as belonging 
to the Ratnakuta, are also quoted in the Siksa-Samuccaya, thus 
for instance, the Ugra-Pariprccha or Ugradatta-Pariprcchl, 
“ Questions of (the householder) Ugradatta,” 1} from which, 
for example, a long passage on the advantages of a forest 
hermit’s life is cited, the U dayana- V atsarSj a-Pariprccha, 
“ Questions of the Yatsa king U dayana ” (No. 29 in the 
Ratnakuta of the Kanjur), the Upali-Pariprccha, “ Upali’s 
Questions on Discipline,” 2) and others. It is interesting 
that women are made to ask quite a number of “ questions,” 
thus for instance, there is a Candrottara-Darika- Pariprecha, 
“ Questions of the Girl Candrottara ” (Siks., p. 78 ff., on the 
evil consequences of lust), Darika-Yimalasraddha- Pariprecha 
(No. 40 in the Ratnakuta of the Kanjur), Sumati-Darika-Pari- 
prccha (No. 30 in the Chinese Ratnakuta), etc. 

J ust as the Prajna-Paramitas proclaim first and foremost 
the Sunyavada, the doctrine of unreality, the Saddharma- 
Lank avatSra- Sutra, “ the Revelation of the Good Religion in 
Lanka. (Ceylon),” generally called briefly Lankavatara, 8) 
teaches principally a modification of the ^unyavada, the 
Yijnanavada, the “ Doctrine of Consciousness,” i.e., that 
doetrine which, though it also denies the reality of the exter- 
nal world, does at the same time recognise that the pheno- 
mena of consciousness have a subjective reality. 


') Translated into Chinese as early as in 181 A.D., and then again in 252 A.D., 
s. Bagchi, I. 47, 104;f. ; Forke, Pekinger Tripitaka, Nos. 283, 1207. gikgas. pp. 198 ft, 367. 

5 ) Vinaya-vini6caya-Upali-pariprccha in the Kanjur (s. M. Lalou in JA 1927, 
Oot.-Deo., p. 252). UpSli is the expert of the Vinaya, at the council of Rijagrha (Vinaya- 
Pifcaka, Oulla-Vagga XI, 1, 7). 

») Edited by Bunyiu Nanjio, Kyoto 1923 (Bibliotheca Otaniensis, Vol. I). An ana- 
lysis of the doctrines contained in the Lanka vat ara Sutra, especially in their relation to the 
Japanese Zen Buddhism, is given by D. T. Suzuki in EB IV, 199-298. Cf. G. Tucei in RSO 
X, 1923, 667 ft. and Memorie R. Acc. Lincei, ser. V, Vol. XVII, fasc. V, p. 170 ff. ; J. W. 
Hotter, Das Lankavatara-Sutra und das Samkhya (BeitrSge *ur indisohen Sprachwissen- 
schaft und Beligionsgeschiohte 1927); and Schayer in ZB 8, 1928, 249 f. In the colophon 
of Chapt. 13, th* Sfttra is called ?a(triipfets&hasra, *• oonsieting of 36,000 (glokas).” 
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In tli© form in which we have it, the work is either a very 
careless compilation, or els© it has suffered very badly in 
coming down to us ; 'moreover, it consists of portions which 
belong to various periods. It was translated into Chinese 
three times, by Gu^abhadra in 443 A.D., by Bodhiruci in 513 
and by Siksananda in 700-704. x) In the first translation 
Chapters I, IX and X are missing, so that we may be justified 
in assuming that these three chapters were not written until 
between 443 and 513 A.D. The last chapter (Sagathakam) 
consists entirely of verses, while the rest of the book is in 
prose with occasional Gathas interspersed. 2 * 

Chapter I gives a very detailed description of the meeting of Buddha 
with Ravana, the king of the Raksasas in Lanka. Encouraged by the 
Bodhisatfcva Mahamati, Ravana asks Buddha questions about the difference 
between true and false doctrine (Dharma and Adharma). With Chapter 
II, which has no connection whatsoever with Chapter I, Mahamati, after 
he has praised Buddha and obtained permission to ask him questions, 
begins to ply Buddha with a long series of over one hundred questions; 
these questions bear on all the details of the doctrine, on release (“ Whi- 
ther does the released one go? Who is bound ? By whom is he released ?”), 
on Alaya, 3 ManovijnSna and other main notions of the Vijnanavada, 
on Sunyata, enlightenment, etc. But we also find such questions as : 
“ How do food and drink of all kinds come into existence? How dpes 
copulation come about ? What is the nature of a king, a ruler of the world 
(Cakravartin), a ruler of a district (Mandalin) ?..,How is it that you are 
descended from the Sakya race, through whom and how are you a scion 
of Iksvaku?.,.Why are you alone seen in all lands ?,” etc. Buddha does not 
only deal with these questions and give his assent to them, but adds many 


*) Nanjio Edition, Preface, p. viii f. ; Bagchi I, pp. 254, 380. 

*) Though Ohapts. II-VIII appear in all the three Chinese translations, Hauer, I.c,, 
p. 3, doubts whether Chapt. VIII, which is devoted entirely to the condemnation of meat* 
eating, belonged to the original work. As the question as To whether meat-eating is 
permissible is already discussed in II, 45, it is possible that Chapt, VIII too may hare 
belonged to the nucleus of the work. * 

*) “ The store-room of all ideas. ” Cf, O. Rosenberg, Di© Probleme der buddhisti- 
schea Philosophic, Heidelberg, 1924, p. 235; Th a Stcherbatshy, Central| Conception of 
Buddhism, pp. 65, 67, 100 ; Strauss, ladische Philosophic, p t 256, 
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more questions to the list, having reference to general knowledge (medicine, 
the arts, geography, etc,) which Mahamati should have asked. 1 ) Then 
comes an enumeration of 108 subjects which have been explained by 
former Buddhas. The main portion of Chapters II- VII is entirely 
philosophic in content, and actually treats of the whole system of the 
Buddhist doctrine, mainly from the standpoint of the Vijnanavada. The 
question: “ What is Nirvana ? ” and the various opinions on it, are 
discussed in two places. 5 ) In Chapter III, we find, among other 
things, a discussion on the paradoxical utterance of Buddha: “Between 
the night during which the Tatbagata attained to enlightenment, and the 
night during whieh he will be completely extinguished, in that time not 
one syllable was spoken by the TathSgata, and he will not speak a single 
syllable: the Buddha word is a non-word” (p. 142 ff.). In the same 
chapter (p. ] 92 f.) we also come across a remarkable list of names of 
Buddha. We are told here that, just as in other eases there are several names 
for one and the same thing, e.ff., Indra and Sakra, hasta and pSni (both of 
whieh mean "hand ”), etc., similarly, there are countless names for Buddha 
too; some call him Tathagata, others Svayambhu, Nayaka, Vinayaka, Pari- 
nayaka, Buddha, Rsi, Vrsabha, Brahmana, Visnu, Isvara, Pradhana, 3 * 
Kapila/) Bhutanta (the end of the beings, death), Aristanemi, 6 > 
Soma (moon), Bhaskara (sun), Rama, Vyasa, Sukra, Indra, Bali, Varunas 
and others again : Anirodhanutpada (non-destruction and non-originating), 
SunyatS, Tathata, Truth, Reality, Highest Being, Dharmadhatu, Nirvana, 
That whieh is Eternal, the Pour Noble Truths, etc. Chapter IV treats of 
the ten Bhnmis. 

In Chapter VIII, 6 (Mahamati begs of the Lord to explain to him what 
is good or bad in the practice of eating meat, “ so that we, I and the other 
Bodhisattvas, the Great Beings, may in the future and in the present so 
preach the doctrine that the beings who are still affected by the impres- 


>) Here there is a repetition of some questions which had already been asked 
previously. It is clear that the text is in disorder, 

*) Pp. 98 ££., and 182 ft. Of. Th. Stcherbatshy , The Conception of Buddhist Nirvana, 
p. 31 note ; Burnouf, Introduction, p. 459 f. 

s ) Original matter, a term of the SSipkhya philosophy, 

*) The founder of the Saipkhya philosophy, 

*) A Iain saint, 

*) It begins with the words : “ Then the Bodhisattva, the Great Being, Mahamati, 
questioned the Lord in thelGathis.” However, what follows is only prose ; the verses seem 
to have $4 - -v- ■ v.-v = 
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gions surviving from a previous existence as a beast of prey, and who for 
that reason are greedy for meat, may renounce their greed for (the) taste (of 
meat), and in order that the meat-eaters may east from them the greed for 
(the) taste (of meat), and that, as a result of a longing for the taste of the 
doctrine, they may treat all beings with a love as strong as that felt 
towards an only son, and thus gain the great Love (mahamaitrl).” The 
eating of flesh is forbidden even by the adherents of false doctrines, and 
they themselves eat no meat, whilst under the Completely Enlightened One, 
who is all pity, people eat meat, and the eating of meat is not forbidden. 
Buddha’s reply to this, is that the eating of meat should be avoided for 
innumerable reasons, first and foremost being the fact that every being is 
at some time or other connected with all other beings by rebirth as a father, 
brother, son, and so on, Legends are told, as evidence of the evil conse- 
quences of eating meat. In the Gat has which follow the prose, not only 
meat, but also intoxicating drinks, onions and garlic are prohibited. Buddha 
admits that, in the future, there will be meat-eaters who will declare that 
the eating of meat is allowed by Buddha. The Buddha however, for- 
bids any kind of meat-eating, whether it be as a medicine or as a 
food, and he accounts it tantamount to eating the flesh of a son. 

Chapter IX is a DharanI, a magic formula protecting people against 
snake-demons and ghosts of all kinds, 

The whole of Chapter X is a long philosophical treatise in 884 
verses. 3) In this ease, too, the doctrines put forth, are those of the 
YijnanavEda. It is, however, expressly emphasized again and again, that 
all phenomena are unreal like a fata morgana, an illusion, a delusion. 
We are frequently reminded of the language of the Vedanta, As in the ) 
Gaudapadiya-Karikas, in which the Vedantist doctrine of Maya is first 
developed, this work (v, 448) also illustrates the non-reality of the! 


*) Hauer, Das Lafikavatara-Sutra, p. 3 f., regards these passages as allusions to 
Tantric cults. This is a possible, hut not a necessary assumption. The practice of meat- 
eating may have arisen among Buddhists in the Northern districts even before there were 
Tantric cults. 

s ) Translated by J. W. Hauer, Die DhSrani im ndrdlichen Buddhismus (Beitr&ge zur 
indischen Sprachwissenschaft und Religionsgeschichte, 2, 1927), p. 2 £6. Haraprasada 
iSastri in JASB Proceedings, 1900, p. 100 ff., describes a *) ** Lahkavatara ** Tantra, which, 
however, has nothing in common with the Mahayana-Sntra, 

3 ) The prose sentence at the beginning: “ Then Mahamati, the Bedhisattva, the 
Great Being, spoke to the Lord thus,” is an absurd interpolation ; for it is evident that a 
Buddha is made to say these verses, 
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world by the simile of the circle of fire, which originates when a 
burning stick is twirled round. Again and again we come across the in- 
stances of the “ horn of a hare/’ the “ring-like apparitions before the shut 
eyes,” and similar fictions and delusions of the senses, which are intend- 
ed to show that everything is only illusion and that nothing is real, 
not even release (verse 628). 2) Samkhyas, Vaisesikas, naked sophists, 
and the theists, are mentioned as adherents of false doctrines (verse 
723). The speaker in Chapter X is not ^akyamuni, but one of his 
predecessors, a Buddha of an earlier age, who says of himself : “I am 
descended from the family (gotra) of Katyayana, and have come from 
the Suddhavasa heaven. I preach to the beings the doctrine which leads 
to the city of Nirvana. I and those Tathagatas have pointed to this 
very ancient path, y as leading to Nirvana, in 8,000 Sutras ” (v, 772 f.), 
“ And my mother is Vasumatl, my father is the Brahman Prajapati, I am 
descended from the family of Katyayana, and my name is Jina the 
Pure (Viraja Jina), I was born in Campa, an 1 so were my father and 
my grandfather also. The latter was called Somagupta, and was descended 
from the dynasty of the moon” (v. 798 f.). lj 

A few passages in Chapter X might possibly be of historical 
significance, if they were clearer ; in particular the prophecy (X, 784 PE.) : 
“Vyasa, Kanada, Rsabha, Kapila, the Sakya leader, these and others will be 
thereafter my passing away. A hundred years after I have passed away, the 
Vyasa who is well known from the (Maha-)Bharata, and also the Pandavas, 
the Kauravas, Rama and then the Maurya (Chandragupta is meant) will 
live, and after that, the Mauryas, Nandas and Guptas, and then the bar- 
barians, the meanest of the kings. At the end of the reign of the 
barbarians, there will be armed riots, and after they are ended, the Kali- 
Yuga will come, and at the end of the Kali-Yuga, the Good Religion will 
not be promoted by the people.” In another passage (X, 813 ff.) the 
coming of Panini, Aksapada, Brhaspati, of the teachers of Lokayata, of 
KStyayana the writer of Sutras, of Yajnavalkya, Vslmfki, Masuraksa, 
Kautilya and Asvalayana, is foretold. 


*) X, 668-623, translated into German by Hauer, Das LafikavatSra-Sutra, p. 7 if. 

9 ) S. Oh. Vidyabhusana. (JASB 1905, p. 161 j JRAS 1905, p. 833 ft.) took these verses 
to be the words of the author of the book. His opinion is shared by Rawer, l.c., p. 4, 
Strange as this passage is, and it does really sound as thongh it were spoken by an author, 
this view is nevertheless impossible. 
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Whilst the last-named list is anything but chronologi- 
cal, s) and can scarcely be of service in fixing any date, we 
are most likely justified in taking it that the passage about 
the Guptas, and the one about the succeeding reign of the 
barbarians, refer to the Hun invasions at the close of the 5th 
century. 85 From this we could infer that Chapter X was 
written not long before the time of the second Chinese tran- 
slation (513 A.D.). The philosophy of the Vijnanavada, which 
is taught in all parts of the Lahkavatara, coincides with the 
doctrines of Maitreyanatha, Asanga, and the Mahayana-Srad- 
dhotpada, which may be ascribed to the 4th century A.D. at 
the earliest. It is, therefore, probable that the Lahkavatara- 
Sutra, even in its earlier form, was not in existence more 
than 50 or at the very most, 100 years before the Chinese 
translation of 443 A.D. At all events, from the point of view 
of the history of Indian philosophy from the 4th to the 6th ^ 
century A.D., the importance of this work, which contains i 
such numerous allusions to other systems of philosophy, should 
not be undervalued , 3> 

Among the later Mahay&na-SCltras there is also the 
Samadhiraja, “(the Sutra about the) King of Meditations,” or 
the Oandrapradlpa-Sutra, as it is called after the principal 
speaker. 45 Here, in a dialogue between Candrapradlpa (or 
Candraprabha) and Buddha, it is shown how a Bodhisattva 
can attain to the highest knowledge by means of the various 



meuuauons, especially me mgnest or all, the “ King of Medi- 
tations,” and which. preliminary conditions are necessary in 
order to prepare the spirit for this highest stage of meditation 
Such preliminary conditions are worship of the Buddhas' 
complete renunciation of the world, gentleness and goodness' 
towards all beings, entire indifference as to one’s own life and 
one’s own health if there is a question of sacrificing them for 
others, and lastly the knowledge of the non-reality of the 
world, the steadfast belief in the unreality (sunyata) of all 
phenomena. Passages of moral contents, mostly in Gathas 
are. quoted by S&ntideya in the Siksa-Samuecaya, as for in- 
stance the beautiful verses about peace of mind (Siks., p. 242 1): 

• « He will never depart from the doctrine of the Blessed Ones (Sugatas 

t\e., Buddhas), that hero will never fall into the power of women, he takes a 
delight in the commandment of the Blessed Ones— he who understands 
that real peace of mind is the true nature of Religion. 

He will soon become a prinee of men here, he will be a healing physi- 
eian, a giver of good fortune, he will pull out completely the thorn (of pain) 
of the unfortunate, — he who understands that real peace of mind is the true 
nature of Religion. . . 

He shines forth among the people, like the moon, by the power of his 
mildness, he is not angered, though he be ill-treated with clods of earth and 
with sticks, he remains unmoved, though he be pulled to pieces limb by 
limb,— he who understands that real peace of mind is the true nature of 
Religion.” * ■ 

.In the,: Siksa-Samuecaya (p. 134) u verse is cited from the 
Jnanavati section of the Samadhirgja, according to which the 
eating of meat, which is otherwise prohibited, is allowable by 
way of medicine. In a prose passage of some length, it is 
; explained that it is more likely for a man who is burning from 
head to foot, and who is still alive, to think of sensual plea-: 
sures, than for a Bodhisattva to find rest, as long as there' are' 
^still human beings in distress.. 1 * I^geuds are also told of samta 


A- long passage on morality is quoted on p. 100 f., and a pasi 
»mifr , aKfe I 'on-p.408 fl.:; * beautif pi verse On mftitrl* .loye,yv] 
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who were successful owing] to the “ King of Meditations^’ 
This Sutra corresponds to the Chinese Yueht6ng-san-mei-chmg, ; 
which was translated in 450 and 557 A, I). 1 * ' ' ' ; ' 

The last work to be mentioned among the later Maha- 
vana-Sutras, is. the Suvarija-Prabhasa or “ Splendour of 
Gold,” 2) the contents of which are partly philosophical and 
ethical, and which also contains many legends, but which, for : 
a great part, already bears the stamp of a Tantra, 


In Chapter I the Brahman Raundilya begs for a relie of Buddha, even 
though it might not be larger than a grain of mustard. The Licchavi 
prince Sarvalokapriyadar&ana replies to him in the following verses: “When 
flowers will grow in the floods of the Ganges, when crows are red arid 
Kokilas are the colour of conch-shells, when the Jambu tree bears palm 
nuts and the date tree mango blossoms, — then there will be a relic the size 
of a grain of mustard. When people will be well protected against the 
winter’s cold with coats made out of the hairs of the tortoise,... When the 
feet of a mosquito will afford a firm support which will not waver,... When 
people will make a firm ladder out of a hare-horn, whereby to cliirib up to 
heaven,... When a mouse will climb up this ladder, and having eaten the 
moon up, will run around Rahu„..When an umbrella made of Palasa leaves 
will be large enough to protect people from the rain,,.. When ocean ships; j 
will career around ripon the dry land with sail and mast,,.. When owls will j 
carry away Garidhamadana hill with their beaks, 8 *' then there will be a . ! 


to ba esteemed far above ariy-cult, is qaoted on p. 318. In the Sikg; the title is always 
Oaftdrapiadipa-Sfitra. . .. 

1 ) Thus according to K, Watandhe in JBAS 1907, 663 j Sanjio, No, 191. Both titles 
also oociir in the Tibetan Kanjur, s. Kdrds, in AMG* II, 249, The Surafigamasainadhi, 
which is also quoted in the Biksa-Samuccaya, is a different work from the Samadhiraja. 

*) Edited by Rai Sarat Chandra Das, Bahadur, and Pandit Sarat Chandra S&HrT, 
fasc, 1, Calcutta 1898 (Buddhist Text Society of India). More does not seem to have beeh ! 
published. The complete title reads thus in the colophons ; Suvar^aprabha&bttama- 
sStrendrarSja. The fascicule contains Chapts. I-XY. Raj. tern, Hep. Buddh, Lit.* p. 241- 
ff., gives the contents of 21 chapters. Of . Burnouf, Introduction, pp. 47 1 if., 490 
Catalogue, p. 12 £.; M. Anesaki in ERE IY~p, 839. An edition of the Sdvaf^a-PrabhSsa 
, ■ prepared by thfedate Bunyia Ranjio, and is being" made" ready for the press" by hir 
php® Hotoku Id&tmi, s. j. Takakusw in The Young East, May" 1928, p. 404.^ , J 

# ) This list of impossible things is to be found, in part word for word, m laiaka 
42S (AJfhiha-J&taka, M the d&taka of the Impossibilities n ). Of. Th. Zachariae , Kleine 


Schriften, Bonn 1920 # p. 70 f.j She-Rab Dong bu or Prajuya Danda by Lu«Trub (HSgafjdha 
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relie.” The Brahman himself states the reason : It is impossible to find a 
relie of Buddha, even as small as a grain of mustard, as there is neither 
bone nor blood of Buddha’s body, for the Completely Enlightened TathSgata 
has only a Dhannakaya, 1 ' and consists only of the Dharma element, i.e., he 
has only an immaterial “ body ” consisting of the absolute, and he is com- 
posed only of ideas, of spiritual (non-sensual) phenomena. A Buddha was 
never created and never passes away; only in order to bring the beings to 
maturity, he causes the vision of the complete Nirvana to appear. 

Chapter IV is on a lofty ethical plane, and contains many a beautiful 
passage such as the confession of sins, 2 ' and the praise of love (maitrl) 
towards all beings. 3 ' The doetrine of Sunyata is developed in Chapter VI. 
The major portion of the work consists, however, of a glorification of the 
Suvarna-Prabhasa itself, and the merit of reading this book is extolled over 
and over again. In Chapter VIII the goddess Sarasvatl appears, and in 
Chapter IX Sri MahSdevI, the great goddess Sri, in order to magnify the 
Suvarna-Prabhasa as a Dharanl. 4 ' Chapter XIII is a kind of manual for 
kings (rajasastra), ealled Devendrasamaya, which Baladaketu recited to bis 
son Ruciraketu when he was anointed as king. 6 ' Among the legends whieh 
are related in the Suvarna-Prabhasa, there is also one about a prince who 


ed. and transl. by W. L. Campbell, Calcutta 1919, p. 98 (vs. 194) ; and Penzer.'l'awvey, 
The Ocean of Story, IX, 152. 

*) On the Mahayana doctrine of the three bodies (trikaya) of the Buddha, viz., 
dbarmakSya (the absolute), sambhogakaya (the superhuman body with which the 
Buddhas enjoy their glory, virtue and wisdom) and nirmapakaya (the assumed body, which 
the Buddhas assume, in order to carry out their work of releasing the beings, on - earth); 
see la ValUe Poussin in ERE I, 97 f. ; M. Anesaki in ERE IV, 839 f. ; P. Masson-Omel 
in JA 1913, ser. 11, t. 1, p. 581 ff. ; Rosenberg, Die Probleme der buddhistischen Philosophie, 
p. 236 ff. ; W. Montgomery McGovern, An Introduction to MhhaySna Buddhism, London 
1922, p. 75 ff. Using's Chinese translation of the Suvarna-PrabhSsa has a chapter on the 
doctrine of Trikaya, which does not appear in the Sanskrit text, and which, in the opinion 
of Anesaki (l.c.) was probably interpolated by an adherent of Vasubandhn. On 
Bharmadhatu see Th. Stcherlatsky, Central Conception of Buddhism, pp. 59, 97. 

4 ) p - 12 ff -i quoted in giksa-Samuccaya, pp. 160-164. This passage has teen 
published by H. StSnner (SB \ 1904, 1310 ff.) from a block print found in Idikntschari 
(Eastern Turkestan). 

3 ) P. 19 ff., quoted in gikgS-Samuccaya, p. 217 £. 

*) U is justified to a certain extent, when La Vallee Poussin, Bouddhisme, E'tudes et 
Materiaux, Mdmoires etc., 1897, p. 127, describes the Suvarna-Prabhasa as a MShatmya 
of Dbara^fs. 

5 ) It is not easy to see how this section crept into this pious work. It reminds us 

of similar sections in the Paribas. " ' ’ 
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tills himself in order to serve as food for a hungry tigress, 1 ) whereupon the 
prince’s father has his son’s remains preserved in a golden casket, and has 
a Stupa erected over them. In other places, however, Tantric ritual is also 
taught, and female deities, HarftI, CancJikS, etc., are mentioned. 

The Suvariia-Prabhasa enjoys a great reputation and is 
popular in all countries where Mahayana Buddhism prevails. 
In Central Asia, too, fragments of this work have been dis- 
covered. 50 It is said to have been explained in China by 
Kasyapa Matanga as early as during the reign of Ming-ti 
(58-75 A.D.). 8) If this statement is not a mere fiction with 
a view to extolling the work, there must have been a Suvarna- 
Prabhasa in those days which diverged widely from the present 
text. The Chinese translation by Dharmaksema (414433), 
Paramartha and his pupils (552-557) and I-tsing (70S) have 
come down to us. 4) 


The Masters and Poets of the Mahayana. 


Taranatha 8) says that the adherents of the Hlnayana 
declare the Satasahasrika-PrajfLa-Paramita to be the latest 
of the Mahayana-Sutras, and the work of Nagarjuna, fi) and 


' % 


■§§ 



i) See above, p. 274 f. According to a Mongolian version translated by I. j, Schmidt , 
Grammatik der tnongolisclien Sprache, St* Petersburg 1831, p. 142 if. 

a ) A passage from it in the language of Khotan, s. in F. Leumann , Buddhist. Lit. 
Nordarisch und Beutsch, 1920, p. 53 ff. A few Central Asiatic fragments of the Sanskrit 
text have been published and translated by F. W. Thomas in Hoerale, MS. Bemains, p. IQS 
ff. An Uiguric translation appeared in Bibl. Buddhica in 1914. For fragments of Uiguric 
tests, s. F. W. K. Muller, Uigurica, in ABA 1908, p. 10 ff. ; Luders 3 SBA 1914, p, 99 ; in 
the colophon it is expressly stated that the work was translated from the Indian lan- 
guage into Chinese, and from the Chinese into Turkish. 

®) Bagchi I, p. 4* 

*) Bagchi I, 220, 422 ; Forhe, Pekinger Tripitaka, Nos. 121, 127. In the Tibetan 
Kmjn r, s. AMG II, 315 f. The West Mongolian recension (Alfcan Geral) has been published 
by Erich Baenisch, Leipzig 1929. 

s) Geichichte des Buddhismus in Indien, aus dem Tibetischen iibersetzt von A 
Schiefner, St. Petersburg 1869, p. 71. 

e) Qn Nagarjuna, see A. Grunwedel, Mythologie des Buddhismus in Tibet und der 
Mougolei, Leipzig 1900, p, 29 ff. ; Eliot, II, 84 ff. ; Satis Chandra Vidyabhusaya in Proc. 


f. , Eliot, 'f usana in Proc. 
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it is not impossible that this Prajna-Paramitg, is indeed an 
apocryphal Sutra which was produced by Nagarjuna’ s school 
It is more likely, however, that this statement is due to a 
confusion between the text of the great Prajha-Paramita and 
the Prajna-Paramita-Sutra-Sastra which was ascribed to 
^agarjuna, i.e., the commentary on the Pancavimsati-Sahas- 
rih a-Pra j na-Paramita. At all events Nagarjuna cannot pos- 
sibly have been the founder of the Mahayana, as was so often- 
supposed in former days; for there is no doubt that Mahaya- 
na-Sutras were in existence long before his time. 1 ) Accord- 
ing to Hsuan-Tsang, 2) 4s'vaghosa, Nagarjuna, Aryadeva and 
Kumaralabdha (=Kumaralata) were contemporaries, and he 
calls them “the four suns which illumined the world/’ 
According to Kalhana’s Rajatarangini (I, 173), the Bodhi- 
sattva Nagarjuna was “the only lord of the land” in 
Kashmir at the period of the kings Huska, Juska and 
Kaniska. Taranatha says that he was born in the days of 
Kaniska. It is a good working hypothesis, though nothing 
more, that he lived in the latter half of the 2nd century 
A.D. 8) On the other hand, so many legends have been 
woven about his life, that doubts have even been expressed 
as to whether he was a historical personage at all. 

According to the biography of Nagarjuna translated 
into Chinese by Kuiharajiva (in about 405 A.D.), Nagarjuna 
was born as a Brahman in Southern India, studied the four 
Vedas and learned all sciences. He was also, however, said 


BUDDHIST LITEBATUBE 


343 




; to be a great sorcerer. By his magic art he was able to make 
himself invisible, and, accompanied by three friends, he 
secretly entered into the royal palace, where they began to 
violate the women. They were discovered, Nagarjuna's three 
companions were sentenced to death, but lie himself escaped 
after he had first vowed to become a monk. He fulfilled his 
vow, studied the whole of the three Pitakas in 90 days, and 
grasped their meaning ; yet he was not satisfied with this, 
but began to seek other Sutras, until at last he received the 
Mahayana-Sutra from a very aged monk in the Himalaya. 
With the aid of a Nagaraja, a serpent-king, he also found a 
commentary on it. He zealously propagated Buddhism in 
Southern India. He directed the religion, says the biogra- 
pher, for over 300 years. 15 The Tibetans even go as far as 
to let him attain the age of 600 years. 

Kumarajlva describes Nagarjuna not only as a great 
magician, but also as well versed in astronomy, medicine, the 
production of precious stones, and other worldly things. 
The poet Bana (7th century A.D.) relates in the Harsacarita, 
that Nagarjuna received a necklace of pearls from a snake- 
king, which served as a remedy for snake-bite and in fact all 
pains. In the Tibetan chronicles Nagarjuna appears almost 
exclusively as a mighty magician. 25 In spite of all this, we 


*) Wassiljew, Dev Buddhismus, p. 232 fir. According to Walleser (Hirth Anniversary 
Volume, p. 443 f£.) it is not certain whether we possess the authentic text of KumSrajlvaV 
biography. 

2 ) Thus especially in No. 16 of the “ Stories of the 84 Magicians,” translated by A, 
Qrunwedel (Baessler-Archiv, V, 1916, 161ft). A medical writer N§ gar juua is named as 
the author of the Uttara-Tantra on the Sugruta $ s. J. Jolly, Medizin (Grundriss), pp. 16, 
125, and in ZDMG 63, 1899, 378. About Nagarjuna, the author of Tantras, who lived in 
the 7th century, see below. Alberunx says of the alchemist Nagarjuna, the author of the 
Easaratnakara, that be lived a hundred years before his time, F. O. Ray places him in 
the 7th or 8th century A.D. In the Easaratnakara we find dialogues between NSg&rjuna 
and King Sftlivahana (for S&livihana or Satavahana as a friend of Nagarjuna, see below), 
and at the beginning of Chapter III, which deals with quicksilver, we read that the 
goddess PrajfiS.ParamitS appeared to Nagarjuna in a dream, and revealed to him the 
ingredients for a recipe.- Cf. P. O; Bay^ A History of Indian Chemistry, I, Calcutta 1903, 
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may safely assume that he came from Vidarbba (Berar) and 
was born as a Brahman, for his writings give evidence of an 
intimate acquaintance with Brahmanical learning. So great 
was the reputation which he enjoyed, that even after the 
lapse of centuries, numerous works for which people desired 
to assure special authority, were ascribed to him. 15 The 
fact of his being the founder of one of the most important 
schools of the Mahayana, namely the Madhyamaka school, 
accounts for this high degree of veneration: for there is not 
a shadow of a doubt that he is the author of the Madhyamika- 
Karikas or Madhyamika-Sutras 2) which present in a syste- 
matic manner the Sunyavada which is taught in the Mahayana- 
Sutras. 

The work consists of 400 memorial verses (Karikas) in 
27 chapters, on which the author himself has written a 
commentary, the Akutobhaya “The Safe One.” Nagarjuna 
was perhaps the first, or at all events one of the first, to make 
use of this style of presentation which is so greatly favoured in 
the scientific literature of the Indians, to wit— memorial verses. 


!>• 

. 


pp, xxiv, xcii ff. ; II, 1909, pp. xx, xxiii ff., xxxviii ff., 6 ff. Most likely the Buddlr 
philosopher, the Tantric writer, the medical writer and the alchemist were four diffei 
men, who were confused owing to the identity of the names. 

1 ) For the works ascribed to Nagarjuna, s. Nanjio, col. 369 ff. 

2 ) Malamadhyamaka-Karikas ( Madhyamika-Sutras) de Nagarjuna avec la Prasanna- 
pada, oommentaire de Candrakirti, public par L. de La ValUe Poussin, St. P^tersbourg 
(Bibliotheca Buddhica I Y ), 1903 ff. La Vallee Poussin has translated Ohapt. 24 of the 
Commentary, in Melanges Charles de Harlez, Leideu 1896, p. 313 ff. Chapt. X (o 
Causality) and Chapt. XXV (on Nirvaya) with the Commentary of Candrakirti, transl. 
by Th, btcherbatsky, The Conception of Buddhist Nirvana, Leningrad 1927, pp. 63-212. 
A summary of the contents of Candrakirti’s Commentary, the text of Chapt. I, and 
translation of Chapts. II, V and VII, are given by Satis Chandra V idydbhusana in JBT 
V, 1897, part 4, p. 7 ff.; II, 1894 and 1896, part I, p. 13 ff ; 1897, part I, 23 ff. ; 

TTT 3 p. 21 ff. The Karikas with the Akutobhaya have been transl. from Tibetan by 
Walleser , Die mittlere Lehre (Madhyamikasastra) des Nagarjuna, Heidelberg 1911. 
same scholar has also translated the Chinese version of the Madhyamika-Sastra, 
Ooi^lnn, by Kumarajiva, Heidelberg 1912, and edited the Tibetan version of the A ' 
hhaya in photographio reproduction according to the Peking edition of the Tan 
-M&terialien zur Kunde des Buddhismas,” Heft 2, Heidelberg 1923. ‘ 
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with a commentary by the author himself. The Akutobhaya 
has not come down in Sanskrit, and our knowledge of it rests 
upon the Tibetan translation. The commentaries by Buddha- 
palita and Bhavaviveka have also come down in Tibetan 
translations only. The commentary entitled Prasannapada, 
“ The Clear-Worded,” r> by Candraklrti, who on several occa- 
sions argues against his two predecessors, is the only one which 
we possess in Sanskrit. The Madhyamika system, which is 
taught by Nagarjuna and his pupil Aryadeva, and which 
found one of its chief exponents in Candraklrti derives its 
name “ the middle doctrine ” 2 > from the fact that it declares 
nothing either positive or negative, but merely relativity. 
The work begins with the famous eight negations, but it is 
here expressly stated that they mean the same as the doctrine 
of causally dependent origination : 8) 

“ No passing away and no origination, no destruction and no everlast- 
ing continuance, no unity and no multiplicity, no [coming and no going : 
1 revere the Completely Enlightened One, the best of teachers, him who 
has thus taught the causally dependent origination, the salutary cessation 
of the world of phenomena." 

There was an obvious objection to this, and Nagarjuna 
himself makes his opponent voice it in Chapter XXIV : If 
everything is ‘'empty,” and there is neither origination nor 


*) In the opinion of Stcherbatsky (Nirvana, p. 67, note 1), it is so entitled “ not 
without some dose of irony, since., .its extreme dialectical subtlety... is equalled by no 
other work in the whole domain of Northern Buddhist literature/’ Buddhapalita’s 
commentary is edited in Tibetan by M, Walleser in Bibl. Buddhica XVI, 

fl ) Whilst in the “Sermon of Benares ” the “middle way” is understood in the 
ethical sense (avoidance of the extremes of worldly life and exaggerated asceticism), the 
expression has a metaphysical meaning in this case : the avoidance of extreme statements 
regarding existence and non-existence. 

*) The reproach that the M§dhyamikas are nothing but Nastikas or “ Nihilists/’ is 
firmly rejected by Candraklrti (Madhyamaka-Vrtti, p. 368). On the system of th© 
M&dhyamikas, c/. La VaUSe Poussin, Bouddhisme, pp. 189 290 and ERE VIII, 

235 ft,, Anesakijn IRE IV. 888; Y. 8dgen, Systems of Buddhistic Thought, p, 194 ff. ; 
P, L. Vaidya, Etudes sur Aryadeva, p» 34 if. 
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passing away, then there can also be no “four - noble truths ” 
and no rule of life based on the knowledge of these truths, 
no fruit of good and evil deeds, no Buddha doctrine (Dharma), 
no monastic community, and finally also no Buddha, Thus 
the entire religion of the Buddha collapses into nothingness. 
Thereupon Nagarjuna replies: The doctrine of the Buddha 
rests on two truths, one conventional truth, in which the 
deeper meaning remains hidden, and one truth in the highest 
sense. He who does not know the distinction between these 
two truths, does not understand the profound substance of 
the Buddha doctrine. The highest truth can be taught only 
when based on the truth of every-day life, and without the 
assistance of this highest truth, it is not possible to under- 
stand Nirvana. 

The same doctrines are expounded by Nagarjuna in more 
concise form in two shorter works, Yuktisastika, “ Sixty 
Arguments,” J) and Sfinyata-Saptati, “ Seventy Yerses on 
Unreality.” l 2) * The Pratltya-Samutpadahrdaya treats of the 
“ Secret of the causally dependent origination ” in 7 Arya 
stanzas. 8) The Mahayana-Vimsaka 4) * is a short philosophical 
treatise, in which it is taught that, from the standpoint of 
absolute truth, there is neither Samsara nor Nirvana, and that 
everything is mere illusion and dream. The Yigraha-yya- 
vartani, which is frequently quoted by Candraklrti, is a 
work on logic. In the case of other works which are 
attributed to Nagarjuna, it is more or less doubtful whether 


l ) Yukfci-saftika, die sechzig S&tze des Hegativismns nach der chinesischen Version 
ubersefczt von Phil. Schaeffer , Heidelberg 1923 (Materialien zar Bnddhismus, 3, Heft)/ 

- It is extant in Tibetan also. 

_ s ) Extant in Tibetan in the Tanjur. The work seems to have been the prototype ' 
fag VasubaadWg Paramartha-Sapt&ti and X£varakr§aa ! s Saiptkhya-Saptati* 

• s ) Tibetan text with French translation by Ld falUe Poussin in Bonddmsme, E'tades ' 
etMatdrianx, Th4orie des douze causes, Gaud 1913, p. 122 iL 

4 ) Tibetan and Chinese with English translation, edited by Snsnmti Tamaguchi in " 

: ' ®B IV* 56 i. s 169 f , ^ ; : ' " '* ' ' " • : 
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they are really his. This applies, for instance, to the 
Dharma-Samgraha, which is ascribed to him, and which 
has come down in Sanskrit . 0 This is a short and very 
useful glossary of Buddhist technical terms, but it is one 
which any monk might have compiled . 0 

The Suhrl-Lekha or “ Letter to a Triend,” 8) has a 
more rightful claim to be regarded as a work of the great 
master, though it contains no Madhyamaka doctrines 
whatsoever. As a matter of fact, there is nothing in the 
epistle which could not just as well be in the Pali Canon, and 
certain versos coincide word for word with the Dhammapada 
and similar texts, other verses agreeing with Brahmanical 
sayings. The Chinese pilgrim I-tsing praises this work 
of Nagarjuna very highly, and reports that in his day it 
was widely read and memorised in India . 0 The Chinese 
mention Satavahana as [the friend, to whom the letter is 
addressed . 51 Now Satavahana is not the name of a king, bu,t 


l ) Edited by Kenjiu Kmawara, Max Muller and H. Wenzel (Anecdote Oxoniensia, 
Aryan Series, Tol. I, Part 5), Oxford 1885. Half the termini of the Dharma-Sarpgraha 
are also to be found in the Dharma~£arlm-3wtra t a block-print of which was brought from 
Idikucohari by Grumoedel and published by H. StSnner (SB A 1904, p. 1282 if.). Th© 
Dharma-Saipgraha has much in common with the Buddhist lexicon Maha-Yyufcpafcii 
(edited by J. P. Minayeff in Bibl. Buddhica XIII, 1911), the period and author of which are 
entirely unknown. As Kaniska and Aavaghosa are mentioned, and as allusions to Greek 
astrology occur in the Maha-Vyutpatti, the work cannot be earlier than the 3rd or 4th 
century A.D. ; s. F. W. Thomas in Ind. Hist. Qu. II, 1926, 601 ff # 

s ) In the Chinese version the name of th© author is not mentioned. Cf m Kasawara , 
Dharma.Saipgraha Edition, p. 68. 

8 ) The complete title is Arya -Nag&r j una-bodhisatt va- suhjdlekha. Translated into 
English, after the Chinese translation of Gunavarman (424-431 A.D.), by B, Beal in Ind. 
Ant. 16, 1887, 169 ff. Other Chinese translations by Safcghavarman (about 433 A.D.) and 
by Ltsing (about 700 A.D.) ; s. Nanjio, Nos. 1440, 1441 ; Bag chi I, 376, 377. Translated 
into English, after the Tibbtan version, by H. Wenzel in JPTS 1888, p. 1 £,, and into 
German, Leipzig 1886. The Sanskrit original has not come down. 

. : *) Gf, I-tsing, transl, Takakusa, p. 168 ff. . , 

5 ) 0/. Hwui Li, The Life of Hiuen-Tsiang, tr. by S. Beal , p. 135 ; Th. Watters, on 
Tuan Chwang’s Travels in India, II, 200 206. A legend related by Bana (Hargacarit^, 

transl., by E. B, Cowell and F, W. Thomas, London 1897, p. 252) also mentions Satavahana 
as the friend of Nagarjuna. . , . 
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the title adopted, by the rulers of the Andhra dynasty, which 
held sway in Southern India from the middle of the 3rd 
century B.O. until the beginning of the 3rd century A.D. 
The first prominent Andhra sovereign, who called himself 
Satavahana, and who favoured both Brahmans and Buddhists, 
was Gautamlputra (119-128 A.D.)* His successor was Baja 
Vasisthlputra Sri Pulumayi, who reigned over 30 years. In 
the period which we have assumed for Nagarjuna, Gautami- 
putra Yajnasrl, who reigned in 166-196 A.D., would come 
into question. 1 ' 

There are no ground for denying Nagarjuna the author- 
ship of the commentaries Praj na-Paramita- Sutra- Sastra and 
Dasa-Bhumi-Ylbhasa-Sastra. 2 ' The short treatise Eka-Sloka 
Sastra, 3 ' which has come down only in Chinese, and which 
sets out to prove that true existence (svabhava) is non- 
existence (abhava), is perhaps rightly ascribed to Nagarjuna. 
On the other hand, it is not very likely that the Prajna- 
danda, 4 ' which has come down in Tibetan, a book of 260 
sayings, only very few of which are Buddhist at all, and the 
majority of which merely teach general morality and wisdom, 
with many an allusion to the fables in the Pancatantra, was 
the work of Nagarjuna. 


l ) GU Smith* Early History, p. 221 if. Max Wallescr (ZB VI, 96 tf.) make® it 
Seem probable that the statement, according to which in the Tibetan version, Uday&na is 
the king to whom the letter is addressed, is based upon an error. He assumes (I, e, , 
p. 103) that Vijaya Sri S&takarpi, who ascended the throne in 213 A.D., was Nagarjuna’s 
friend. ’ ” • / ; ; 

a ) Both commentaries, as well as the Madhyamika-^astra, were translated into 
Chinese by Kumarajlva ; s. BagcM I, 197 1, 423. 

*) Translated from the Chinese by H. R. Eangaswamy Iyengar in the Mysore 
i University Journal for Arts and Science lj 1927, No. 2. A short treatise consisting of 9 
KSrikas, entitled Yogavatara, is ascribed to Nagarjuna only in one Sanskrit manuscript, 
*»nd in the’ Tibetan version is ascribed to Dignaga ; s. Vidhnshekhara Bhattacharya in Ind. 
Hist. Qn. IV, 1928, 776 - a...... 

*) She-rab Bong-bu or Brajnya Danda by Lu-Trub (Nagarjuna) edited and transla- 
ted by Major W, h, Campbell, Calcutta 1919, 

: 
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One of Nagarj una’s pupils was Beva or Aryadeva, also 
known as Kanadeva, “the one-eyed Beva” and Nllanetra, 

“ the blue-eyed.” J) Hsilan-Tsang relates the following of him : 
The Bodhisattva Beva came from the land of Simhala (Cey- 
lon), in order to discuss the difficulties of the doctrine with 
Nagarjuna. He asked a pupil to announce him to the Master. 
N&garjuna sends his begging-howl out, filled with pure water. 
Beva throws a needle into it. The pupil takes the bowl 
back, and Nagarjuna is much delighted at this “eloquent 
silence.” In reply to the question of his astonished pupil, 
the master says, that the bowl with the water signified his own 
pure knowledge ; by throwing the needle in, Beva wanted 
to say that he has reached the very bottom of this knowledge; 
Beva is shown in, and approaches the Master very modestly. 
Nagarjuna was very well satisfied with the discussion he had 
with Beva, and as he himself was already old and feeble, he 
appointed him as his successor. 50 Beva’s biography was tran-f 
slated into Chinese by Kumarajiva (in about 405 A.B.)' 
together with those of Asvaghosa and Nagarjuna, and is just 
as legendary as these last named. Legend has it that he 
died at the hands of a murderer. The pupil of one of the 
heretical teachers whom Beva had defeated in disputation, 
waylaid him and pierced him through with a sword, as he sat 
in the forest absorbed in meditation. Before his death he 
instructed the murderer, and restrained his pupils who were 
about to pursue the murderer, with these words : “ Every- 
thing is unreal. Reflect upon the true meaning of all things 
in the world of phenomena. Where is the oppression or 


3 ) He is said fco have been named thus, owing to two blue spots, resembling eyes, 
on his cheeks. According to the legend, he became one-eyed in the following manner ; 
In order fco demonstrate that a golden stafcue of Mahesvara is not the god himself, he tore 
out the left eye of the stafcue ; but, in. order to show that he had not done this out of 
pride, he tore out one of his own eyes, when Mahesvara paid him a visit the next day. 

*) Of* Hwui Li, The Life of Hiuen-Tsiang, tr. by S. Beal, p. 135; Th. Watters . 
On Yuan Ch wang’s Travels in India, II, 200 & ■ 
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cruelty ? Who is pierced or murdered ? If you recognise the 
true nature of all things, then there is neither murdered nor 
murderer. Who is a Mend and who is a foe? Who is the 
murderer and who is the murdered ? ” 1} Both Hsiian-Tsang 
and I-tsing mention Aryadeva along with Asvaghosa and 
Nsgarjuna, as one of the great men who lived “ in ancient 
times.” Most probably he lived at about the turning-point 
of the second and third centuries A.I). 2) : ; ; v 

Many works are ascribed to Aryadeva. 3) His most 
famous work is Catuh-Sataka, 4) which, like the Madhya- 
mika- Sutra, consists of 400 Karikas. With Oandraklrti’s 
commentary, it belongs to the fundamental works of the 
Madhyamika school. Deva defends Nagarjuna’s doctrines 
not only as against other Buddhist schools, but also against 
Brahmanical systems, especially the Yaisesikas. The impor- 
tance of distinguishing between the two kinds of knowledge, 
-.is very emphatically brought out by Aryadeva in these verses ; 

“ Love for the religion is prescribed by the TathSgatas for such as 
long for heaven ; on the other hand, the highest truth is prescribed for 
such as seek deliverance. 


') Cf. Wassiljew, Der Buddhism us, p. 234 f.; Y . Sogen, Systems of Buddhist 
Thought, p. 187 ff. 

s ) See above, p. 258. According to KumSrajfva’i statements, H. Ui, The 
Vaigaaika Philosophy, London, 1917, p. 43, calculates the time of NSgarjuna between 113 
and 213, and that of Deva between 163 and 263, whilst Earivarman, the pupil of Kumara- 
ISta and author of the Satyasiddhi-gastra (which has come down only in Chinese) is said 
to have lived in about 260 or 270 A3). 

s ) 'See Nanjio, Ool. 369 ff. 

4 ) It is often quoted by Candrakirti, under the title gataka or Sataka-gSstra, in 
the Madhyamaka-Vrtti. Gf. La V allie Poussin in Le Museon, 1900, 236 ff. The 

Catu^ataka has come down in its entirety in the Tibetan version. Fragments of the 
Sanskrit original of the text and commentary have been discovered and edited by Hara- 
prasada $astr% in Memoirs of the Asiatic Society of Bengal, Vol, III, No. 8, pp. 449-514, 
Calcutta 1914. Chapter VII with Extracts from the Commentary of Candrakirti, recon- 
structed from the Tibetan Version, with an English Translation, by Vidhushekhara 
fa, in Proo. IV OC, VoL II, pp. 831-871, P. L. Vaidya, Etudes sur Aryadeva 
Paris 1923, p. 69 ff-, has reconstructed the Sanskrit text of the last 9 
siviII-XVI), on V - ' ■ L •' 



, on the basis of the Tibetan version, in as far as the Sanskrit text 
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He who desires to aequire religious merit, cannot always talk of un- 
reality (sunyata). Does not a medicine, wrongly used, become a 
poison ? , , 

Just as one can make a thing clear to a barbarian (mleeeha) only if 
one uses his language, even so one cannot explain anything to the common 
people unless one uses the common language.” 

Down to the present day, Nagarjuna’s Madhyamika- 
gastra together with Aryadeva’s Catuh-Sataka or gata-gastra 
aad the D vadaga- N ikay a - gastra, form the ground-work of the 
faith of the Sanron sect in Japan. 2) 

Only fragments have come down to us of the Cittavisud- 
dhi-Prakarana, 8) “ Section of the Purification of the Mind,” a 
didactic poem containing among other things controversial 
arguments against the Brahmanical ceremonial system. The 
following is declared against the belief that bathing in the 
Ganges washes away sins ; If salvation could be attained by 
means of Ganges water, then fishermen would all attain salva- 
tion, and more particularly the fishes, which are in the Ganges ? 1 
day and night. It is doubtful, however, whether this work in 
its present form, in which Tantric ideas, and expressions for 
the days of the week (vara) and the zodiac (rasi) which were 
borrowed from Greek astronomy, occur, can be ascribed to the 
ancient Aryadeva. 4) 


was not extant, and has added a French translation (p. 129 ff.). Hsiian-Tsang translated 
the work into Chinese. A complete Italian translation of the text and commentary, from 
the Chinese, has been published by O. Tucoi in Stndi e material i di storia delle religioni, 
1925. For a comparison of the Chinese text with the Sanskrit original and the Tibetan 
version, s. Tucoi in ESO X, 19253, 521 ff. 

i) Yerses 192-194 in P. L. Vaidya’s Text. 

a ) Gf . Nanjio, Twelve Japanese Buddhist Sects, p. 44 if.; W. M. MeQovern , Intro- 
duction to Mahayana Buddhism, p. 205 ff. 

®) Haraprasada £a$tri has also discovered these fragments, s. JASB 67, 1898, 

175 ff. " ■ . , ; > 

*) Gf. LaVallie Poussin , Bonddhisme, p. 383, note 1 and Haraprasada Sastrl in 
in Ind. Hist. Qu. 1, 1925, p. 464 : “ The book has been revised by another Xryadeva in later 
times, for at the end are mentioned images not known in the great 5.ryadeva*s time, and 
there was one Aryadeva in Bengal who wrote also in Bengali. * For this reason it 
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Thd-e are in the Chinese Tripitaka two short treatises 

translated by Bodhiruci (508-535), which are ascribed to Arya- 
deva, and which constitute a kind of commentary on those 
sections of the Lankavatara which deal with heretical doctrines 
of Nirvana. 15 There is another short treatise by Aryadeva 
the Hasta vala-Prakarana or Musfi-Prakarana, the Sanskrit 
text of which F. W. Thomas has endeavoured to reconstruct 
on the basis of the Chinese and Tibetan translations. 25 In 
this work it is taught, in 5 memorial verses, that all pheno- 
mena are mere illusion, and a sixth verse explains the distinc- 
tion between the two truths. 

Hitherto it has usually been thought that the founder of 
the Yogacara school of Mahayana Buddhism was Asanga or 
Aryasahga. It is now, however, probable that the tradition 
according to which several of his works are supposed to have 
been revealed to Asanga by the future Buddha Maitreya in the 
Tusita heaven, rests upon the fact that Maitreyanatha, briefly 
called Maitreya, was a historical personage, the teacher of 
Asanga, and the real founder of the Yogacara school. 85 This 


possible to deduce from this work the chronological data, which were deduced by H. Jacobi , 
JAGS 31, 1910, p* 2. ' - 

x ) Nanjio, Nos. 1259, 1260. Of. G. Tucci in T’oung Pao, 2 serie, Vol. XXIY, 
1926, p. 16 ff. 

s ) JBAS, 1918, 267 ff. The Chinese translations, which were used by Thomas , of 
ParamSrtha and I-fcsing ( Nanjio , Nos. 1255, 1256) are here published by H. Ui . Glgnaga 

seems to be the author of the commentary on the Karikas, for which reason the whole 

work appears among the works of DignSga. 

») The Tibetan Bu-ston, in his “ History of Religion,” ascribes 5 gastras to Mai- 
treya : (1) Sutrilamkara in 7 chapters, (2) Madhyanta-Vibhanga, (3) Dharma-Dharmat*. 
Vibhanga, (4) MahSyana.Uttaratantra-Sastra, and (5) Abhisamayalamkara-KarikS. He as- 
cribes to Asanga the three works Pancabhumi , Abhidharma-Samuccaya and Mahay ana- 
Saipgraha ; s. Stcherbatsky in Le Muslon, N.S., VI, 1905, 144 f. In the Chinese Tripi- 
taka a whole series of works is ascribed to Maitreya, s. Nanjio, col. 368. It is true that 
the tradition that Asanga received the revelation from Maitreya in the Tusita heaven, 
was already taken to China by Paramartha (499-569), and was believed by Dharma- 
pSla (528-560), Prabhakaramitra (630-632), who translated the Mahayana-SfitrSlajpkara- 
SSstra into Chinese, as well as by Hsuan-Tsang and I-tsing. However, see below, 
p. 354, note 1, : - 
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school teaches the Yijfianavada, i.e. that nothing exists outside 
consciousness. Thus, like the Sunyavada, it denies the 
reality of the world of phenomena, but yet, in a certain sense, 
recognises an existence contained in thought and consciousness. 
The sole Absolute, however, which embraces this coneious- 
ness which in its turn includes in itself all psychic processes 
(alayavijnana), is JESodhi, the one and only truth, which is one , 
though revealed in the endless multiplicity of the Buddhas. 
But this Bodhi is only attainable to the Yogacara, i.e. to him 
who practises Yoga, and even to him only in stages, after he 
has gone through all the ten stages (dasabhumi) of the career 
of a Bodhisattva. The practice of Yoga, which, in Hxnayaua 
Buddhism also, plays no unimportant part, 15 is here associa- 
ted systematically with Mahayana Buddhism. 25 

At all events, the Abhisamyalamkara-Ksrikas, also 
known as the PrajfiS- Paramitopadesa-gastra, are certainly the 
work of Mai trey anatha. The text is usually to be found at 
the beginning of the manuscripts of the Pancavimsatisahasrika- 
Prajna-Paramita, which was translated into Chinese between 
261 and 316 A.D. 85 In all probability, the text of the Mahar 
yana-Sutralamkara, which is composed of memorial verses 


l ) For instance, the Manual of a Mystic being a Translation from the P&li and 
Sinhalese work entitled the Yogavachara’s Manual, by F. I*. Woodward} e cl, by Mrs. 

Rhys Davids , London, PTS 1916, is a HinaySna manual of Yoga, 

s ) On the teachings of the Yog&cara school or the school of the Yogacary as, of. 

La Vallee Poussin , Bouddhisme, p, 200 I. ; D. T. Suzuki, Outlines of Mahayana Buddhism, 
London 190?, pp. 60 ff., 125 ft, ; 8, L&vi in the introduction to his translation of the Maha* 
yana-Sutralaipkara; Y. Sogen, Systems of Buddhistic Thought, p, 210 ; Otto Rosenberg , 

Die Probfeine der buddhistischen Philosophie, Heidelberg 1924 (Materialien zar Kunde des 
Buddhismus 8), p. 235 f. ; J, Masuda, Der mdividualistisehe Idealismus der YogaeSra* 
Schule (Materialien zur Kunde des Buddhismus 10), Heidelberg 1928. Th, Steherbatsky, 

The Conception of Buddhist Nirvana, p. 31 -ff, ; 

*) 0/. Haraprasada Sastri in JASB 1910, p. 425 ft,, and Descriptive Catalogue, qf 

Sanskrit MSS., .Asiatic Society of Bengal 1, 1917, p* 7 ft. The section on Trikaya in Chapt* . 

YI of the Abhisamay&laipkSra with commentary, translated into French by P, Masson Oursei 
in JA, 11 ser., 1, 1918, p. 598 ft, S. Levi (Eapport sur la mission dans I’Inde et au Japon 
in Comptes Bendus de I’Acad^mie des inscr. et belles lettres, Paris 1899, p. 83) mentions a. 

AK v: i: ^ J 'V : ?i! ; " '■ ' V: '- 
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(Karikas), which was discovered by S. L6vi and attributed to 
Asafiga by the same scholar, is also the work of Maitreya- 
natha. 1 * Without being a great poet, the author of these 
memorial verses certainly has the art of writing Buddhist 
Sanskrit skilfully, and also of utilising elaborate metres side 
by side with glokas and Arya stanzas. However, he is decided- 
ly more of a philosopher than a poet. Even when, in the last 
two chapters he glorifies the perfections of the Buddhas, and 
concludes with a hymn (verses 43-61), there is more erudition 
than enthusiastic worship in the enumeration of all the per- 
fections of the Buddhas. Only in Chapter IX, in which 


Maitreyanatha expends all his mental energy in elucidating 
the conception of Bodhi and Buddhahood, is the dry-as-dust 
tone occasionally enlivened and elevated by more imaginative 
and picturesque language. Thus, for instance, Bodhi, by 
which the Buddhas enlighten the world, is compared with the 
sun, in a series of metaphors (IX, 20 ff.). 

The Togacara-Bhumi-gastra or Saptadasa-Bhumi-Sastra, 
too, of which only a portion, the Bodhisattva-Bhumi, 2) has 


cbmittentary by Haribhadra ( 10 th century) on the Abhisamayalaipkira. However, accord- 
ing to Haraprasada Sastri (JBORS 5, 1919, 176 f.), the monk Haribhadra, who lived under 
Dbarmapala, the second king of the P&la dynasty, is the author of the commentary 
AbhisamaySlaipk arSvaloka on the AstasShasrikS-Prajfia-ParamitS. 

’) . Asafiga, Mahay ana-Sutralaipkara, Exposd de la doctrine du grand vehicule seion 
lesyst&me VogScara, Edit! et tradnit par Sylvain Uni, t. II (BibliothSque de l’Bcole de$ 
hantes etudes, t. 159, 190), Paris 1907, 1911. On the style and eontentsjof the work, cf. St. 
Schayer in.ZH 2, 1923, 99 ff. H. Ui (ZII 6, 1928, 215 ff.) has made it seem very probable 
that Maitreyanatha, and not Asafiga, was the author of the MahSyana-SutralaipbSra ; 
even previously, Haraprasada fefrl (Ind. Hist. Qa. I, 1925, 465 f.) had declared Maitreya- 
natha to be the founder of the VogScara school, and placed him between 150 and 265 A.D. 
In the work itself Asafiga is not mentioned as the author, bnt it is described as being 
“ proclaimed by the BodhisattvaVyavadatasamaya (‘Purifier of the doctrine ’). This might 
be an epithet of Asafiga just as well as of MaitreyanStha. According to 8 . Livi, 
both the KSrikas and the commentary are the work of Asafiga. H. Ui (ho., 220 ff.) 
shows that Vasubandhu is the author of the commentary* 

- *> Bodhlsattvabhumi, a Text-Book of the VogScara School; an English Summary 

With Notes etc., by C. Btndall and L, ie LaValUe Poussin, . Le Muse'on, N. S. VI, 

1 ruifc OO. J* - TTr-r irtAd „ m w. . .. f y 


19Q5 # p. BB YU, 1906, p. 213. ff. 5 XII, 1911, p, 166 ff. ; Unrai Wogihara , Apafiga’s 
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come down in Sanskrit, is among the works which are sup- 
posed to have been revealed to Asanga by the mythical Mai- 
treya : probably, however, it is one of Maitreyanatha’s works. 
It is a prose work after the style of the Abhidharma textsL 
The Bodhisattva-Bhumi, “The Bodhisattva step,” is the 
fifteenth of the seventeen steps taught in this large work : the 
last step is that in which no trace of the Karman remains. 1 * 
The Tibetans attribute the TogScara-Bhumi-Sastra to 
Asanga. Hsiian-Tsang, too, who took Asanga’s work to China, 
appears to have regarded it as a work of this master. At all 
events the name of Asanga 2) as the teacher of the Yogacara- 
Vijnanavada has become more famous than that of his teacher 
Maitreyanatha. It is true that his works have only come down 
in Chinese translations : Mahayana-Samparigraha, translated 
by Paramartha (563 A.D.), 8) Prakarana-Aryavaca, Mahayana- 
bhidharma-Samglti-Sastra, translated by Hsiian-Tsang (625 
A.D.), 4) and a commentary on the Vajraeehedika, translated 
by Dharmagupta (590-616 A.D.}. 8 * ' 

Asanga, more properly Yasubandhu Asanga, is the eldest 
of three brothers, who were born as the sons of a Brahman of 
the Kausika family in Purusapura (the present-day Peshawar) 
in the extreme North-West of India. They probably lived in 
the 4th century 6) and were all three originally adherents of 


Bodhisattvabhumi* Sirassburgsr Diss*, Leipzig 1908, The text of the Bodhisattvabhumi is 
also edited bj J. Bahder in the Appendix to the edition of the Da£abhumi-Sutra (1926), 
Cf. also U. Wogihara in ZDM® 58, 1904, 451 ff. On YogScarya- and YogScara-Bhfimi, 
Ui, l.c,, p. 224 f. i '"IJ' ■ a" a ■ ; ' > 

>) 0/» 1. Leumann in ZB MG 62, 1908* p. 89 ff.- ■■ - *.-> ■ ■ ■ 

а ) About him, of, M. Anesaki in ERE II* 62 ; Wogihara, l.c. ; L6vi in- theintrd- 
duotionto th© Mahay ana-Sutr&lamk&r a. ; N. Peri, A propos de la date de Yasubandhu, p. 
31 ff.; Winterniiz in WZKM 27, 1913, 33 ff. 

3 ) It is the principal work of the Shoron sect in Japan ; s. McGovern; Introduction 

to Mahayana Buddhism, p. 209. ' . - . 

4 ) Nanjio, No. 1199, - . 

*) Nanjio, No. 1168 ; Bag cM 258* - * - 

б ) 3ST. P4H, A propos de la date de Yasubandhu (BEFEO XI, 1911, Nos. 3-4) has 
adduced sound arguments in favour of Yasubandhu f s having lived in the 4th century Ag©* 
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the Sarvgstivada school. The youngest, Vasubandhu Virinci- 
yatsa, was not prominent in literature. So much the more 
important was the middle one of the three brothers, Vasu- 
bandhu, one of the most prominent figures in the history of 
Buddhist literature. 1 * He combined great independence of 
thought with astonishing erudition. His chief work, the 
Abhidharmakosa, has unfortunately not come down in the 
Sanskrit original. We only know the Abhidharmakosa- 


3. Takakusu (JRAS 1905, 33 £f.) had placed Vasubandhu between 420 and 50G.A.B., ,; but 
stated later (TEAS 1914, p. 1013 8.), without definitely going- over to Pin’s side, that he 
was inclined to assume that Vasubandhu lived earlier. Wogihara (Asanga’s Bodhisattva- 
bhumi, p. 16) places Vasubandhu between 390 and 470, and Asafcga between 375 and 450, 
but in BEE XII, 1921, 595 f., he states 420-500 as the period of Vasubandhu *s life. Levi 
places Asanga’s activity in the first half of the 5th century. It appears, however, that 
there were two Vasubandhus, both of whom dealt with Abhidharma and the elder of whom 
was the teacher and the younger the pupil of Manoratha. This view was put before me, and 
was supported by sound arguments in great detail, * as early as the year 1922, by the 
Japanese scholar T. Kimura when he visited Prague, and also in a long letter. However, 
1 cannot say that I am fully in agreement with his grounds for assigning the dates 420- 
500 A.D., to the later Vasubandhu, the author of the Abhidharmakosa. Of. Watters , On 
Yuan Chwang’s Travels in India, I, 211 ff. ; LaVallie Poussin , Bouddhisme, Etudes et 
Mat^riaux, Oosmologie, p. viii ff. and Abhidharmakosa, traduit et annotc, I, p. 26 (note 
to 1, 13), II, p. 70 (note to III, 27), III, p. 7 (note to IV, 3 } ; Stcherbatsky , The Central 
Conception of Buddhism, p. 2, note 2. According to K. B, Pathak ( Ind, Ant. 41, 1912, 
244) Vasubandhu lived under Kumaragupta and Skandagupta ; the monk Buddhamitra, 
who is mentioned in an inscription, is identified by him with Vasubandhu^ teacher, who, 
according to Paramartha, was called Buddhamitra. Smith , Early History, pp, 320, note 2, 
325, 346 f„ agrees with N. Pin , and places the life-time of Vasubandhu, the author of the 
Kosa, in the period of the reign of Chandragupfca I and Samudragupta (about 280-360 
A.D.). Hsfian-Tsang says that the Abhidharmakosa was written during the reign of 
Vikramaditya or his son Baladitya, s. Watters I, 210. 

x ) I-tsing (transl. Takakusu, p. 181) classes Asanga and Vasubandhu among the 
celebrated men of the ** middle ages, ° U, the period between the time of Asvaghofa 
Magarjuna and Iryadeva on the one hand, and his own time on the other. The Indian 
monk Paramartha (499-569 A.D.) compiled a biography of Vasubandhu, in which that of 
Ms brother Asafiga is also included. It has been translated from the Chinese by J. Taka - 
kusu in I oung Pao V, 1904, pp, 1 ff. ; given in extracts by W. Wassiijeto , Der Buddh- 
ismus, p. 235 ff. Still more fabulous than the Chinese is the Tibetan biography in Tara- 
natha’s History of Buddhism, p. 107 ff. Paramartha took the works of Asafiga and Vasiu 
bandhu from Mag&dha to China in the year 509. Hsuan-Tsang, too (s. Watters I, 354 ff.) 
relates legends of Asanga and Vasubandhu, 

* . * - - t4Vll z ' ' ' 
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other hand, toe umnese and Tibetan versions, the earliest 
Chinese translation is that of Paramartha, written between 
563 and 567 A.D. A second translation (651-654 A.D.) is by 
the celebrated Hsitan-Tsang. The Abhidharmakosa treats, in 
600 memorial verses (Kavikas) together with the author’s own 
commentary (Bhasya), of the entire field of ontology, psycho- 
logy, cosmology, 25 ethics and the doctrine of salvation. The 
last chapter, which is given either as Chapter IX or as an ap- 
pendix to Chapter VIII, and which is not composed of memo- 
rial verses, treats of the Buddhist doctrine of the soul (denial 
of a permanent soul), and is directed against the Pudgala- 
vadins, those who believe in a permanent soul. 85 Though the 
Abhidharmakosa is written from the standpoint of the Sarva- 
stivada school of the Hinayana, it is nevertheless an authority 
for all schools of Buddhism. We can learn far more from the 
Kosa with its commentary, about the dogmatics of the ancient 
Buddhist schools, than from any other work, and it affords us 
a sidelight upon the debates between the Vaibhasikas and the 


l ) SphutSrbha Abhidharmako§avyakhya, the Work of Yasomitra First Kogasthana, 
ed. by S, Levi and Th, Stcherbatsky , Bibb Buddhica XXI, 1918. L. de La V all&e Poussin 
has translated the Sanskrit text of Yasomitra’s Vyakhva, making use of the Tibetan Ter. 
sion of Vasubandhu’s own commentary and the Chinese versions by Paramartha and 
Hsuan-Tsang, into French : & Abhidharmakosa de Vasubandhu trad nib et annot6, hitherto 
5 vols., Paris 1923-1926. Of. also Burnouf , Introduction, pp. 397 ff., 502 f£. ; Raj. Miira, 
Nep. Buddh. Bit., p, 3 ff. ; Bendall , Catalogue, p. 25 ff.; S. Levi in ERE I, p, 20 ; La 
Vallie Poussin in ERE IV, p. 129 ff . 

s ) Chapter III, which deals with cosmology, has already been reconstructed in 
Sanskrit, and translated into French, by La ValUe Poussin in Bouddhisme, Etudes et 

A 

Matdriaux, Cosmologie : Le Monde des Etres et le Monde-Receptacle (Mgmoixes. de PAca- 
demie Boy. de Belgique, ciasse de lettres, etc., II. serie, t. VI, 1914-1919) according to 
the Tibetan version. In the appendix to this work, La Valle e Poussin gives an analysis 
and the extant fragments of the Prajfiapti-Sastra (Lokaprajnapti and KSrajjaprajSapti) by 
Maudgalyayana, belonging to the Abhidharma of the Sarv&stivadins. Of. also La ValUe 
Poussin in ERE IV. 129 ff. 

8 ) It has been translated from the Tibetan by Th. Stcherbatsky, The Soul Theory 
of the Buddhists, in Bulletin de PAc&ddmie des Sciences de Russie, Petrograd 1919, pp 
824 ff., 937 ff. The Pudgalavadins are here called Vatsiputrlyas. 
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Sautrantikas, Moreover, the work is rich in quotations from 
the earlier literature. 1 * 3 * In the 7th century the Abhidharmakosa 
was so widely read in India that, in a description of a hermit- 
age of Buddhist monks, Bana says that the parrots explained 
the Kosa to one another. 50 This work gave rise to an extensive 
literature of commentaries, and in China and Japan it is largely 
used as a text-book. It is also the final authority, when con- 
troversies regarding points of dogma arise. 8) 

There is a book of sayings, thoroughly Hinayanist in 
character, extant only in Tibetan and ascribed to Vasubandhu, 
called the Gatha-Samgraha, with a brilliant commentary, from 
Which A. Schiefner 4) has given a few specimens. The 24 
Gathas are sayings in the true manner of the Dhammapada. 
Provided that the work is correctly ascribed to him, the 
commentary shows us the philosopher Yasubandhu also as a 
humorous preacher. Merely a short specimen of this : 

“A jackal followed a lion, because he desired the remains of the meat 
which the lion had devoured. As the lion had once, when he was hungry, 
slain a great boar, he told the jackal to carry this load. Now as the jackal 
was too feeble, and could not carry this load, but was afraid that the lion 
might in wrath, kill him, he had no pleasure in complying with the lion's 


l ) Borne passages from the Abhidharmakoia-Vyakhya have been compared with 
corresponding passages in the Pali Canon, by La ValUe Poussin (JR AS 1906, p. 443 ff.). 
La Valles Poussin’s book. La morale bouddhique, Paris 1927, is baaed largely upon the 
Abhidharmakosa, C/. also Y, Sogen , Systems of Buddhistic Thought, pp, 109 f£. 

®) Hargacarita VIII ; s. Hargaoarita transl. by JED. B. Cowell and F. W. Thomas , 
p. 236, 

3 ) * Of. O. Rosenberg, Die Problem© der buddhistischen Philosophie, pp. xv, 37 fit., 
41, 93, Hwui Li (The Life of Hiuen-Tsiang, transl, by S. Beat , p. 80) says of Vasubandhu ; 
“ His deep reasoning and ornate style were the admiration of all Western students. The 
very spirits and demons also studied and followed his teaching,” Hwui Li (loo. cit., p. 
79 f.) also reports : The Kashmiri Sahghabhadra wrote a Ko&a-Karika-BSstra in 25,000 
glokas and 80 myriads of words. He died before he could have the meeting with Vasu- 
bandhu which he had desired. However, when later on, Vasubandhu became acquainted 
with Sahghabhadra’s work, he praised it highly, and said it should be called the Nyayanu- 
slra-S^stra, because it was in' such close agreement with his own teachings. 

*). Uber Vasubandhu’s Gatha-Sarpgraha, Melanges asiatiqnes VIII (Bulletin, 
t. XXV 9 St, Petersburg 1878), p, 559 ff. . . ... 
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request. But as he knew the lion was proud, he said : ‘ It is needful to do 
two things in carrying this load, to groan and to bear the burden ; I cannot 
do both at the same time, you will have to undertake one of them.’ As 
the lion was proud and did not want to groan, he asked the jackal to groan, 
while he could carry the load himself. So the lion carried the load, but the 
jackal followed the lion, groaning. In the same way I also bear the burden 
of presenting the doetrine, but you are not able to say, in agreement 
with me, c It is so.’ ”*) 

In the Abhidharmakosa already, Vasubandhu adduces 
many arguments against the teachings of Brahmanieal philo- 
sophy, and he attacks the Vaisesikas in particular. He wrote 
an especial work in order to refute the Samkhya philosophy, 
the Paramartha-Saptati, “ Seventy (verses) on the Highest 
Truth.” This work, the Sanskrit original of which is lost 
also, seems to be a confutation of Isvarakrsna’s Samkhya- 
Saptati, though ParamArtha speaks of a heretic Vindhyavasa 
as the author of the Samkhya work attacked by Vasubandhu. 
Strange to say, the Chinese also ascribe a commentary on 
Isvarakrsna’s work to Vasubandhu . 25 

It was not until the latter part of his life that Vasu- 
bandhu was converted to the Mahayana by his brother 
Asanga. Now, as his biographer relates, he regretted his 
former calumniation of the Mahayana so deeply that he 
wanted to cut off his tongue. But .his brother demonstrated 
to him that it would be a much better penance if he would 
now employ his tongue, which he had formerly employed in 
attacking the Mahayana doctrine, with equal skill in expound- 
ing the Mahayana. Vasubandhu did this, and after the death 
of Asanga, wrote a large number of commentaries on Mahayana- 


1 ) Schiefner, loc, cit., p. 582. 

8 ) Bee Takahusu In T’oting Pae 1904, pp. 15 ff., 461 £f. * BEFEO, t. IT, 1904, 
p. 1 ff. ; JBAS 1905, p* 16 ff. Takakmu's assumption that Yindhyavasa is another name 
for ISvarakrgga isr not tenable, see S, N. Dasgupta, History of Indian Philosophy, I, Cam- 
bridge 1922, p, 218, note 8, \ / - ' ' ■ 
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Sutras, on the Saddharma-Puijdarlka, 1 * the Maha-Pari- 
nirvana-Sutra 2> and the Vajraeehedika-Prajna-Paramita. 2 * * S) 
It was at this time that he also wrote the two classical 
treatises oh idealism, the Yimgatika and Trimsika, 4) in which 
in a subtle manner, he refutes the belief in the reality of 
the obj ective world, but defends the doctrine of the reality of 
pure consciousness (Vijnanamatra). The Tibetan Bu-ston also 
mentions the following works of Yasubandhu : Paneaskandha- 
Prakarana, Vyakhyayukti, Karma-Siddhi-Prakarapa and com- 
mentaries on Y aitreya’s Mahayana-Sutralamkara, on the 
Pratltya-Samutpada-Sutra and the Madhyanta-Vibhaga. 5) 
Towards the end of his life, he is said to have become a devotee 
of Amitabha and to have written a work entitled Aparimitayus- 
Sstropadesa, in which he gave expression to the longing for 
SukhavatL e) Paramartha concludes his biography of 
Yasubandhu with these words : 

“The sense conveyed in his compositions is fine and 
excellent ; there is no one who, on hearing or seeing it, does 
not believe and pursue it. Therefore all those who study the 


.if 


2 ) Translated into Chines* between 508 and 535, s. Nanjio , Nos. 1232, 1233; 
Bagchi 1, 250, 258. . 

s ) Translated between 386 and 550, s. Nanjio , Nos. 1206, 1207. 

8 ) Translated between 386 and 534, s, Nanjio , No. 1231. 

*) The Sanskrit originals of these two treatises the Yiipgatika with the author’s 
commentary, and the Trixpgika with Sfchiramati’s commentary, were discovered by S. Levi 
and edited by him for the first time ; VijfiaptimStratasiddhi, deux traites de Yasubandhu, 
Yinisatika et Triip&ka, Paris 1925 (Biblioth&que de 1’Pcole des hautes dtudes, sc. hist, et 
phil. 245). The Yimsatika with the author’s commentary has been translated into French 
from the Tibetan, by La ValUe Poussin {Le Muse on 1912, pp, 53-90). A good idea of the 
subject-matter of these two important philosophical treatises, is given by Surendra Nath 
Dasgupta in Ind. Hist. Qn. IT, 1928, p. 36 S. There were as many as ten different com- 
mentaries on the Vijnapti-matrafca-triipsat-kankS in India : these were translated by 
Hsuan-Tsang, who afterwards melted them down to one work with Dharmapaias comment- 
ary Yijfiapti-matrata-siddhi-8astra, Dharmapala was the teacher of Hsuan-Tsang’s 
teacher. Of, H. Ui, The Vai4e§ika Philosophy, London, OTP, 1917, p. 2, and L. de La 
ValUe Poussin , Vijfiapti-Mafcratasiddhi, La Siddhi de Hiuan Tsang, Paris, 1928. 

5 ) See Stcherbaisky in Le Mnseon, N.S. VI, 1905, 144 According to G. Tucci 
find. Hist. Qa. 17, 1923, 630 ft) the Yadavidhi, which others ascribe to Dignaga, is also a 
work of VaBnbandhu. 
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SlahayanR and Hlnayana in India and in all the frontier 
countries use the works of Vasubandhu as their text-books. 
There are no teachers of any other schools (of Buddhism) or 
of the heretical sects who, on hearing his name, will not 
become quite nervous and timid. He died in A-yu-ja 
(Ayodhya) at the age of eighty. Though he lived an earthly 
life, his real nature is indeed difficult to be understood.” x) 

A work which attempted a synthesis of the teachings of 
the Mldhyamika and Vijnanavada schools, is the Mahayana- 
graddhotpada, “ The Origin of the Mahayana Faith.” It is 
attributed to Asvaghosa, but cannot possibly have been 
written by the poet of the Buddhacarita. It must remain an 
open question whether it was attributed to the great poet with 
a view to securing a greater reputation for the book, or 
whether there was an Asvaghosa II in about the 5th century 
A.D., who wrote this philosophical work, which gives evidence 
of an advanced stage of development of Mahayana philo- 
sophy. 50 The work has come down only in two Chinese 


versions, one fay Paramartha (about 553 A.D.) and one by 


giksananda (about 700 A.D.). 8) It is entirely unknown ip 


*) J. Takahmu, The liife of Vasubandhu by Parana artha (A.D. 499-569). Extrait 
da, a T’onng-pao,” 1904, p. 27. 

a ) In tli© year 1912 I repeatedly had the opportunity to converse with my friend 
Prof. Takakusu verbally as well as by letter, regarding the question of the authorship' of 
the Mahayana-Srad&hotpada* In a letter of the 18th July, 1912, he wrote to me : <e Either 
the poet Asvaghosa is different from the philosopher Asvaghosa (for Buddhists generally 
believe there were more than one Asvaghosa) or that g&stra of a different origin has been 
attributed to him simply because of his great renown. I think the latter is the case, for 
an earlier Catalogue of Chinese texts omits the name ASvaghosa. Tn any case the Maba- 
yana-Sraddhotpada does not belong to him. Nor do the contents show any probability of 
his authorship. It is later than Lahkavatara in which Nagarjuna’s appearance is pro- 
phesied by Buddha, and only a step earlier than VijfianamStravada. * B. Kimura, Hina- 
yana and Mahayana, Calcutta, 1927, pp. 41, 180 ff., is inclined to attribute the work to the 
beginning of the 5th century A.D. On the doctrines of the MahSy§ua-8raddhotpada, cf> 
Y. Sogen , Systems of Buddhistic Thought, p. 252 JSis 8. N. Dasgupta, History of Indian 
Philosophy, I, 129 ff.; K. J. Saunders, Epochs in Buddhist History, p. 97 ff, ; Stckerlatskf, 
Nirvana, p. 82 ; Me Gov ern t Introduction to Mahayana Buddhism, p; 60 ff. 

*) It has been translated into English, after the second Chinese version, by Teitaro 
Suzuki, A$vagoSha*s Discourse on the Awakening of Faith in the Mahay &na, Chicago, 19CK), 

. 46 . ■ , 
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Sanskrit, and is not quoted either by the great masters of the 
Mahayana or their commentators. In a biography of Hsuan- 
Tsang, the Mahayana-Sraddhotpada is ascribed to the 
celebrated Asvaghosa,but it is said that Hsiian-Tsang translated 
it from Chinese into Sanskrit, and thus propagated it through- 
out the five empires of India. 15 Even at the present day the 
work is much studied in the schools and monasteries of Japan 
and it is a favourite work of reference. 

Buddhapalita and Bhavaviveka (or Bhavya), 25 who 
belong to the school of Nagarjuna and Aryadeva and wrote 
commentaries on their works, lived and worked at the 
beginning of the 6th century A.D. Buddhapalita is the founder 
of the Prasangika school, which followed the method of leading 
an opponent ad abmrdum, whilst Bhavaviveka founded the 
Svatantra school, which seeks to prove the correctness of the 
Madhyamika doctrines by means of independent (svatantra) 
arguments. Their works have come down only in Tibetan 
translations. 

In the 6th century A.D. there lived Sthiramati, 85 
DignSga (or Difinaga), and somewhat younger Dharmapala, 
teachers who arose from Vasubandhu’s school. Sthiramati 
wrote a commentary on the Kas'yapa-Parivarta, or RatnakuW 5 



lliilil 


liiiiii 


Suzuki regards the poet Asvaghosa as the author. It has been translated into English, 
after Paramartha’s Chinese version, by Timothy Richard, The New Testament of Higher 
Buddhism, pp. 37-125. On the Ohinese translations, s. Suzuki, I.c., p. 38 f£., and Bagchi , I, 
423. ; 

l ) Gf. J. Nobel, Kumarajiva, in SB A, 1927, p. 231, note. This account would speak 
in favour of the view, held by a few Japanese scholars, especially Senshoi Murakami } that 
the Mahay ana- grad dhotpada is a Chinese, and not a Sanskrit work. There was a heated 
controversy on this question in Japan, s. IB I, 1921, pp. 88, 103 ££. 

*) Gf . P. L. Vaidya, Etudes sur Jbyadeva* p. 26 ff.; Stcherbatsky, Nirvaga, p. 66 f. 
3 ) The question of the date of Sthiramati is very complicated, and it is probable 
that there was more than one author of this name. One Sthiramati was a pupil of Gu#a- 
mati, and lived before 425 A.D. 0 } . N. PSri t La date de Yasubandhu, Extrait du BEFEO 
1911 , p. 46 if.; H. Ui in ZII 6, 1928, p. 218 f.j and A. Y, St&el-Holstein, The Ka$yapapari- 
varta, p. xvi f. : • ■ ( ' ' 

*) Extant in Chinese and Tibetan translations, s, A. V. StaZl^oUtein, l.c., p. xiv f, 
“ " . ; ' . ■ : : , g,£ ; 


iiiilllBP 





fetJDtoHIST LITERATURE 


and on Vasubandhu’s Trimsika. Dharmapala wrote a com- 
mentary on the Vijnaptimatrata-Siddhi. The greatest and 
most independent thinker among the successors of Yasubandhu 
is Dignaga, the founder of Buddhist logic, and one of the 
foremost figures in the history of Indian Philosophy. 1 * Only 
a single one of Dignaga’s works, the Nyayapravesa, has come 
down in Sanskrit ; we know the others only from the Tibetan 
translations. 2 * * The principal work of his successor Dharma- 
klrti, 8 * the Nyayabindu, has come down to us in Sanskrit. 

One of Dharmapala’s pupils is Chandrakirti, who must 
accordingly have lived in the 6th century, and not, as is 
usually taken for granted, 4 * * * * in the 7th. According to 
Taranatha, he was born in Southern India at Samanta, even 
in childhood showed great intellectual gifts, entered the 
monastic order, studied all the Pitakas, and began to study 
the works of Nagarjuna under Kamalabuddhi, the pupil of 
Buddhapalita and Bhavya. After completing his studies, he 
lived as a Pandit in Nalanda, and wrote numerous works on 


i ) According to 3}Sran8tha, Dignaga was a pupil of Yasubandhu. Works by him 

were translated into Chinese in 557 and 569 A.D. Randle, Fragments from Dihnaga, p. 8, 
says : “ All that can be said with certainty is that he lived somewhere between 350 A*D. 
and 500 A.D.* f Gf, Th. Wfltters, Ou Yuan Chwang’s Travels in India, IT, 209 ; Keith, 

Buddhist Philosophy, p, 305 ft; and Stcherbatsky , Nirvana, p. 35. Translations of Dig- 
naga’s works on logic are to appear shortly, by Prof. Stcherbatsky , Who wrote to me about 
it on 26th April, 1929 : “ You will be astonished to find among the Indians, especially 
DignSga, a Comprehensive system of critical philosophy. It has long been my conviction 
that we here have before us a most excellent achievement of the Indian mind, this con- 
viction has now grown stronger than ever before, and I hope to be in a position to present 
it clearly/* 

4 ) The Tibetan text of the Nyayapravesa is edited by Yidhushekhara Bhatta* 

charya in GOS No. XXXIX, Baroda, 1927. The Sanskrit text is to be edited by A. B. 

Dhrum in GOS. The Sanskrit fragments which are available in quotations have been 

collected and translated by H. N, Randle, Fragments from Dinnaga, London, 1926. 

8 ) Cf. Keith, Buddhist Philosophy, p. 308 S. The trio Nagarjuna, jryadeva and 
Asaiiga, together with the trio Vasubandhu, Dignaga and Dharmakirii, are called by the 
Tibetan* “ the six ornaments of Jambudvipa ” s'. Gmnwedel , Mythologie des Buddhismus 
in Tibet, p. 36, Dignaga and Dharmakirti more properly belong to the history of secular 
philosophy ; for further information on them, see Yol. III. 

*) Ch P. L. Vaidya, Ftudes sur Aryadeva, p. 62 f£. 
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Madhyamika philosophy. He is the principal representative 
of the Prasaiigika school, and carried on the work of Nagar- 
juna and Aryadeva« His chief work is the Madhyamaka- 
vatara, Introduction to the Middle Doctrine,” which has 
come down to Us in the Tibetan Tanjur * Chandrakirti 
frequently refers to this work of his own, in the above- 
mentioned commentary Prasannapada on the Mula-Madhya- 
maka-Karikas. J n this commentary he gives evidence of 
exceptional erudition, in the numerous quotations, which are 
very important for us, because many of the texts which he 
cites have not come down to us in Sanskrit. Chandrakirti 
is not only a learned scholastic, but a good writer as well. 
The numerous verse quotations, which occur especially fre- 
quently at the end of a chapter, nnt life into tho 


^ lrTa 9 a r P* describes him “ as a migbty champion of the 
3cl of establishing Monism.” 

edited in Kbl Bnddhic* IX, 1912, by L. <Z e L a VaUee Poussin, 

. 1900 "is ff m 40 “’ N ' S ' VUI ' 1907 ; XI> 1910 5 XII > 1911 - 

ook IV of the Sarpkhya-Sutra contains a whole collection of “ little 
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thought that they were all sane, and only the king was considered to be 
mad. When the king saw how things were, he too used that water, so 
that the people should not think him mad, laugh at him, or even kill him. 
i Another example : If only one person in the world were to pass 
urine, ho would be avoided as one avoids a leper. But as all people pass 
urine, it does not occur to anyone to see anything unclean in it. 1 ' 


A contemporary and opponent of Chandraklrti, whose 
teachings he refuted, was Candragomin, who enjoys an 
immense reputation in the Buddhist world as a grammarian, 
philosopher and poet. According to Taranatha, 50 who has 
much that is legendary to relate of him, he composed an 
enormous number of hymns and learned works. Of his 
poetical works we have only a religious poem in the form of 
a letter to his pupil, the S isyalelcha-D harma-Kavya. s) 
Buddhist doctrines are here presented in elegant Kavya style. 
His drama l/Lokananda has come down to us only in the 

Tibetan version in the TanjurJ 0 : ' ! 

As the most prominent among the later teachers of 
Mahayana Buddhism, who also shone as poets, we have to 
mention Santideva, who probably lived in the 7th century 
A.D. According to Taranatha, he was horn in Saurastra (in 


‘) CatuljSatika by Arya Deva edited by Haraprasada Seisin, pp. 458, 459. 
s ) Geschichfce des Buddhismus, p, 156 2, 

*) Edited by I. P, Minayeff in Zapiski IV s ojf. H. Wenzel , JRAS, 1889, p. 1133 2,* 
Bendall, Catalogue, p. 31 f.j Kern, Manual, p. XI * ' 

4 ) I-tsing (Record, transl. by J, ...Takakusu, pp. 164, 183) speaks of a Candra or 
Candradasa, wbo was a boly man, a kind of Bodhisattva, wbo composed a musical play 
about Prince VisvSnfcara ( = Pali Vessantara), to which all people <£ in tbe five realms of 
India ” sing and dance, and who was still alive when he came to India (in 673] A.D.). S. 
L4m (BBFEO 3, 1903, p. 41 f.) has identified this Gandra with Candragomin* This identi* 
fication has, however, been ref ated on good grounds, by B. Liebich (Das Datum Candra- 
gomin’g und Kalidasa's, Breslau 1903). Liebich (WZKM 13, 1899, 308 2.) dates Candra- 
gomiu between 465 and 544 A.D., Which would approximately fit in, with our dating of 
his contemporary Can&rakirti. Candragomin was a pupil of Sthiramati. Peri f 1. c M 
(Extrait, p. 50, note 2) places Candragomin in the beginning or the first half of the 7th 

century. However, in the first half of the 7th century Candragomin’s Grammar is 
already used by the writers of the Ka&ika. On Candragomin as a grammarian, », 

Vol. Ill, . • * • 1 
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the present-day Gujarat) as a king’s son, but was instigated 
by the goddess Tara herself to renounce the throne, whilst 
the Bodhisattva Manjusrl, in the form of a Yogin, initiated 
him into the sciences. He acquired great magic powers, and 
was for a time the minister of King Pancasimha, but finally 
he became a monk. He was a pupil of Jayadeva, the suc- 
cessor of Dharmapala in Nalanda. Taranatha ascribes to him 
the works Siksa-Samuccaya, Sutra-Samuccaya and Bodhi- 
caryavatara. 1) 

'The Siksa-Samueeaya, “the Sum Total of the Doc- 
trine,”^ is a manual of Mahayana Buddhism, which consists 
of 27 Karikas (memorial verses) and an extensive commen- 
tary compiled, together with the Karikas, by the author 
himself. I say intentionally that the commentary was “ com- 
piled ” by Santideva, for it consists almost entirely of quota- 
tions and extracts from the sacred texts, which he has 
grouped around his Karikas and arranged in chapters. 


*) Taranatha, Geschichte des Budhdismus, fibers, von Schiefner , p. 162 ft The 
biography of gantideva, which Haraprasada Sdstn (Ind. Ant, 42, 1913, pp. 49-62) found 
in a Nepalese manuscript of the 14th century, agrees in the main with Taranatha. In this 
MS. It&ja Manjuvarma, is mentioned as his father. It is said here that he had the addi- 
tional name “ Bhusuka, ” because he was well versed in the meditation called u Bhu- 
suka.’V He is also said to have been the author of a Tantra, and Haraprasada found works 
of the Yajrayana school and songs in the Old Bengali language, which are attributed to 
a certain Bhusuka. This biography, too, speaks of three works of gantideva. The as- 
sumption of P. L. Vaidya (Etudes sur Aryadeva, p. 54) that by giksa-Samuccaya, the 
text of the Karik&s is meant, and by Sutra-Samuccaya the commentary containing the 
quotations from Sutras, is indeed very tempting : nevertheless, I regard it as far more 
likely that the statement about the three works of gantideva is merely based upon an 
erroneous interpretation of the verses Bodhicaryav&t&ra V. 106 1, where gantideva recom- 
mends the study of his Siksa-Samuccaya or the Sutra-Samuccaya of Nag&rjuna; s* 
in WZKM 26, 1912, 246 Gf* also P. H. Vaidya, 1. c., p. 54 if. and Kieth, 
HSL,pp. 72 f„ 236. 

*) Edited by 0. Bendall ’(Bibl. Buddhica I), St. Petersburg 1902. Translated by 
0. Bendall and W. H. B. Rouse , London 1922 (Indian Texts Series). The work was 
translatedjinto Tibetan between 816 and 838, but was probably written as early as the 
middle of the 7th 'century 4 (Bendall, Introduction, p* vl). Bendall, Introd., p. xxxi 
S. gives a short summary of contents. The edition rests on a single manuscript. 

1 1|||| I'll ipfiJI ' j | j j ; 

llllfl I li § : l ' ' : i : . : '^r; : * 
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The work betrays an extraordinary degree of erudition 
and reading, but little originality. Santideva himself con- 
fesses this modestly in the introductory words to his book : 
“ I have nothing new to say here, nither have I any skill in 
the writing of literary works. Therefore my efforts are not 
for the benefit of others, but my only desire is to perfect my 
own mind. Nevertheless, the longing for clearness is fostered 
by this my work, so as to make the good real ; and if another 
who is of the same mind as myself, should see this longing, 
then this my work will not have been in vain.” 11 The book 
is, nevertheless, extremely suitable as an introduction, 
especially to the ethical doctrine of the Mahayana, and is also 
of great value on account of the numerous, often long, ex- 
tracts from texts which are no longer extant, the more so as 
San tide va, in those cases in which we can judge of his work, 
proves to be very accurate and very reliable in his quotations. 

The fundamental idea of the work and the nucleus of 
Mahayana morality, is expressed in the first two Karikas: 


“ If to my neighbour as to 'myself 
Pear and pain are hateful. 

In what does my ego differ, 

That I should guard it more than another’s? 

Do you wish to attain the end of suffering, 

And the goal of happiness ? 

Then let your faith he as a firmly planted root, 

And direct your mind towards enlightenment. ” 

By means of numerous extracts from the Mahayana-Siitras, 
it is shown how salutary Bodhicittcm is, i.e., thought directed 
towards enlightenment, the Will to Enlightenment, the resolve 
to embark on the career of a Bodhisattva, in order to become 
a Buddha in the future. Whoever has formed this resolution, 


) The same verses are to be found also in the introduction to the Bodhjcaiyii, 
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however, must carry self-denial, self-sacrifice for the sake of 
others, to the extreme. He must be prepared not only to 
give up his temporal possessions but even his salvation in the 
Beyond, for his neighbour. He must not shrink from taking 
the sins and sufferings of the beings in hell upon himself. 
The Bodhisattva must say : 

“ I take the sufferings of all beings upon myself, I am firmly resolved 
to do this, I bear them, I do not turn back, I do not fly, I do not shudder, 
I do not quake, I do not fear, I do not shrink back and do not despair. 
And why ? It is necessary that I take the burden of all beings upon 
myself. It is not my choice. Por I have vowed to deliver all beings...! 
must liberate all beings from the jungle of birth, from the jungle of old 
age, from the jungle of disease... from the dense jungle of heresy, from the 
jungle of the loss of good deeds, from the jungle which has grown up 
through ignorance...! am not concerned with my own liberation only. 
Por, with the boat of resolve of omniscience, I must rescue all beings from 
the flood of Samsara... I am resolved to spend endless myriads of ages in 
every single place of torture. ..And why ? Because it is bettter that I alone 
suffer, than that all these beings should sink into the places of torture. 
I give myself as ransom/’ etc . 1 ( 

But next to active pity, the pure way of life of the Bodhi- 
sattva must also include all the other perfections (Paramitas), 
above all, meditation, which leads to the highest wisdom, i.e., 
to insight into the f{ unreality ” (Sunyata) of all phenomena, 
and faith, which finds expression in Buddha-worship, in the 
erection of Stupas, etc. Yet here, too, his mind should ever 
strain at the liberation of the beings. “ May I lead all beings 
into the city of Nirvana ! ” Let this be his constant 
thought. 2> 

Of the many texts quoted in the Siksa«Samuceaya, s) 
we here call attention only to a few, which are represented by 


*) Text, p. 280 ff. } quotation from a Yajradhvaja-Sutra. 0/. La V alltie Poussin , 
Boti&dMsme, pp. 322 f., 337 f. 

According to the J&atnamegha-Sutra quoted on page 348. 

*) Hiey are recorded in the edition by Bendall, p. 367 ff. 
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a, considerable number of quotations or by fairly long ex- 
tracts. A long passage is quoted from the Akasa-Garbha- 
Sutra, on the sins (the five principal iniquities of a king* the 
ei^ht iniquities of an Adikarmika-Bodhisattva, and so on, 
p. 59 if.). One short passage and one longer one on sin and 
confession, are quoted from the Upali-Pariprccha (pp. 164 f., 
168 ff.). Quotations from the Ugra- or Ugradatta-Pari- 
prccha 1} are fairly numerous, e. g., on the duties of married 
life (p. 78) and on the life of a hermit in the forest (p. 198 
ff.).- We find a long passage on the virtues of a Bodhisattva 
from the Yimala-Kirtinirdesa, 2) which is quoted several times 
(p, 324 ff.). The Avalokana- Sutra, which occurs in the Maha- 
Vastu, is quoted by Santideva as an independent text 
(e. g. p. 297 ff.). A long passage from the Ratnolka- 
Dharani 8) on the virtues of a Bodhisattva, shows us a 
“ Dharani ” which is not a mere magic formula, but scarcely 
differs from a Sutra. The quotation is also interesting owing 
to the enumeration of vocations and ascetic orders (p. 331 ff.). 
Other works quoted, are: Tathagatayuhya-Sutra, Dasabhu- 
mika-Sutra, Dharma-Samglti-Sutra, several recensions of The 
Prajna- Paramita, Karuna-Pundarika, Gaudavyuha, Oandra- 
Pradlpa -Sutra, Ratnakuta-Sutra, 4) Ratnamegha, Lankavatara, 
Lalita-Yistara, Salistamba- Sutra , s) Saddharma-Pundarlka, 
Suvarna-Prabhasa, etc. 


Bee above, p. 332. ■ 

4 ) The Sutra has been translated from Chinese, by Karichi Ohara in 
monthly publication Hansei Zasschi XIII, 1898, XIV, 1899, and again by J9 
IB H-XV (1922-1928). It was translated into Chinese by Kumarajiva in 
Bagchi I, 188. 

‘ s) 3^7 g. Qf, Bendall, JR AS 1901, p. 122 ff. 

*) On these Sutras, ses above, p. 327 ff. 

5 ) ' This is a principal source for the doctrine of the Pratitya-Samt 
edited by La VaUe Poussin> Theorie des douze causes, Gand 1913, p. 68 ff. 
VallSe Poussin in JRAS 1901, p. 307 t and I. Hardy in JR AS 1901, p, 573. 
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Although the giksa-Samueeaya is the work of a not very 
original scholar, and the Bodhicaryavatara 15 that of a pro- 
minent poet, yet there can scarcely be a doubt that they are 
both by the same author. Apart from external reasons, 2) 
these two works, which are so fundamentally different from 
each other in character , 85 are nevertheless both on exactly 
the same doctrinal standpoint. In both, the ethical ideal is 
the Bodhisattva, who has formed the resolve one day to attain 
enlightenment, who strives to reach this, the highest goal, 
firstly by infinite pity for the beings, and secondly by wor- 
shipping the Buddhas, and who sees the highest wisdom in 
the conviction of the unreality of the world of phenomena 
(Siinyata) . 

But while in the Siksa-Samuecaya there is often only a 
loquacious learnedness which shows itself in a flood of quota- 
tions, the Bodhicaryavatara (“ the Entrance into the Bodhi- 
Life,” i.e., “into the way of life leading to enlightenment”)- 
not infrequently rises to the loftiest flights of religious poetry. 


*) Edited by I. P. Minayeff in Zapiski IV, 1889, reprinted in JBTS 1894. 
Prajfi&karamatfs commentary (including text) edited by La ValUe Poussin t Bibl. Ind. 
1901-1914, Chapt. IX also in Bouddhisme, Etudes et Mat5riaux, Memoires de l'Acad.; 
Belgique, t, 55, 1898, pp- 253-388. Translations : Into French by La Valle e Poussin , 
Paris 1907 (Extrait de la RHR X-XII, 1905-1907 j and by L. Finot , Paris 1920 (Leg 
classiques de TOrient II) ; into English (abridged) by L. D. Barnett , London, 1909 (Wisdom 
of the East) ; into German by Rich. Schmidt , Paderborn 1923 (Doknmente der Religion V) ; 
into Italian by G. Tucci , Torino 1925. In the Chinese Tripi$aka the Bodhicaryavatara is 
erroneously attributed to Nagarjuna, s. Liti in B1FEO II, 253 ff, 

s ) Of . Bendall, Introduction to the edition of the giksS*Samuccaya, p. iii ff, 

gautideva included in the Bodhicaryavatara a few passages occurring in the &iks&-Samu- 
ccaya as quotations, e. g. t Siksas, p. 155 If. in Bodhic. VI, 120 ff. In the Bodhic. V, 105, 
sSfintideva recommends the study of the £i k s a - S am ucc ay a. 

s ) Barth (RHR 42, 1900, p. 55 = Oeuvres II, 338) terms the giksS-Samuccaya 
«* la scholastique verbeuse et delay^e usque ad nauseam, ’* whilst he values the Bodhi- 
caryavatara very highly as a counterpart to the “ Imitatio Christi ” of Thomas a Kempis 
(RHR 1893, p. 259 f. = Oeuvres II, 172), The Bodhicaryavatara does not, it is true, 

teach how to ; imitate Buddha, but teaches how to become a Buddha. Cf. La Vallee 

Poussin, Bouddhisme, p. 297 ff. ; C. H, Tawney in JRA.S 1908, 583 ff $ Foucher in RHR 1908, 

t, 57, v mi n, • ’ ; ' ^ ' ■ ' ■ ^ . 
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871 


It is certain that, here too, gantideva refrains from 
pursuing any literary aims in his work ; but he gives such 
fervent and inspired expression to Ms religious feelings, that 
he becomes a poet almost in spite of himself. 

The work begins with a glorification of bodhicittam, the 
Will to Enlightenment, the determination to become a Buddha 
for the sake of the salvation of the beings. Thus it reads, I, 8 : 

"If you would overcome the many hundreds of sufferings of existence, 
If you would deliver all beings from their sufferings, 

If you would enjoy many hundreds of delights, 

Then never, never cease to direct your minds to Bodhi.” 


In inspired words, the poet describes his feelings after he 
has thus directed his mind towards enlightenment. He ex- 
presses his fervent joy at the good deeds of all beings and 
at their liberation, he prays to the Buddhas of all parts of the 
world, that they may light the lamp of religion for all those 
who are in ignorance, he beseeches all Bodhisattvas to defer 
their Nirvana, he prays for the salvation of all beings, and 
finally offers himself for all beings : 

“ By the merit which I have ever acquired, 

By good deeds, may I bring to all beings 
Relief from all their sufferings! 

I desire to serve as medicine, doctor and nurse 
To all the sick as long as their sickness lasts.” 

“ I desire to be a protector to those who need protection, 

A guide to those who wander in the desert, 

And a ship, a landing-stage and a bridge 
To those who seek the shore. 

A lamp to those who need a lamp, 

A couch to those who need a couch, 

A slave to all beings who need a slave.” 1 


‘) III, 6; 7; 17 j 18, 


. - ■ " 
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Chapters IV- VIII deal with the duties which the Bodbi- 
' sattva takes upon himself. Whoever has vowed to strive for 

: Bodhi, on him are the hopes of all beings, and he is respons- 

! ible for the welfare of all beings. He must be diligent in all 

' the perfections (Paramitas). Above all, he must be prepared 

to sacrifice himself entirely. He must, however, also obey all 
i the commandments of the religion, and fulfil all the rules of 



good conduct, as they are laid down in the sacred texts, which 
he must therefore study diligently. 1 ’ 

Our worst enemies are wrath and hatred and passion. 
These must be overcome. They harm us, not our enemies. We 
must love our enemies like all other creatures. Por if we 
love the creatures, we delight the Buddhas, but if we injure 
them, we injure the Buddhas. If others wrong me, it is 
only the fruit of some action (Ear man) — then why should I 
he angry with them ? One must not hate even those who 
destroy or despise Budd ha-pictures, Stupas, or even the good 
religion itself. He who does good to the beings, does good to 
the Buddhas and Bodhisattvas, who have so often annihilated 
their bodies and have gone . to hell for the sake of the beings. 
Therefore one should do good only, even to those who have 
done much evil to us. 2! Prom the outset the Bodhisattva aims 
at making no difference between his ego and his neighbour : to 
identify his ego absolutely and entirely with that of others, is 
a kind of spiritual exercise in which the Bodhisattva is parti- 
cularly active. 

“ I must destroy others’ suffering, for it hurts like one’s own pain ; 

I must do good to others, as they are beings like myself.” 

In the same way as a man loves his hands and feet, be- 
cause they are limbs of his body, so all other living beings 
have a right to his love, as they are all members of the same 


J ) Here (V. L03 ff.) some texts are specially recommended for study, 
*) See particularly VI j 19 ; 33; 68; 120; 124; 126. 
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world of the living. It is only a habit to regard our body, 
which does not really exist at all, as our ego ; in exactly 
the same way we can form the habit of regarding our . neigh- 
bour as our ego . 15 

With admirable eloquence, which can only spring from 
the most sincere conviction, gantideva succeeds in represent- 
ing it as a matter of course, that for the pious disciple of 
Bodhi, there is complete “equality between one’s neighbour 
and one’s ego” (Paratmasamata), and that he finally reaches 
the “ transformation of one’s neighbour into one’s ego ” 
(Parat maparivar tana) . 2) 

Chapter IX is less attractive, and is purely erudite in 
its content : here the philosophical doctrine of the unreality 
of the world of phenomena (Sunyata) is developed according 
to the Madhyamika system, incompatible though the 
negativism of this system appears to us with the devotion and 
self-sacrifice for other beings, as taught in the first chapters 
of the work, yet gantideva, too, utilises the doctrine, already 
familiar to us, of the differentiation between the two truths 
as a means of bridging the contradiction. Everything in the 
world is indeed vain and transitory, but only the delusion 
concerning the ego (atmamoha) is harmful, whilst the delusion 
concerning the duties (Karyamoha) is beneficent . 35 Never- 


') See VIII, 90 ff. 

s ) Cf. La Vallee Poussin, ERE II, 749, 752J. - 

■ 3 ) Cf. La -Vallie Poussin, Bouddhisme, Btndes et Mat&iaux, Mem. Ac. Belg. 
1898, p. 109 ff. •' ■ ; ■ 
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Or objects of hatred ? And greed, and non-greed, 

Seek where you will, you will never find them. ; 

After this excursion into the metaphysics of silence, — for 
that is really the true essence of the doctrine of unreality-— Ari 
namely that the answer to any question can only be a silence j 
— the poet comes back to the earth in the concluding chapter j 
(X), and the work ends with an earnest prayer for the welfare 
of all beings, even for the beings in the hells, and with en- • 
treaties to the Bodhisattva Mafijusri. 1 * 

The fact that there are no less than eleven commentaries 
on the Bodhiearyavatara, speaks eloquently for the popularity 
of the work, though these commentaries have come down only 
in Tibetan translations. 2 * 

In the 8th century Santaraksita wrote a large philosophi- 
cal work Tattva-Samgraha, 3 * in which, from the standpoint 
of the Svatantrika Yogacara school, he criticises numerous A 
other philosophical systems of his day, both Buddhist and 
non-Buddhist. He himself does not mention the names of 
the teachers whom he attacks, but we learn them from the 
commentary which his pupil Kamalaslla wrote on the work. 
Among Buddhist teachers we find there Vasumitra, Dharma- 
trata, Ghosaka, Buddhadeva, Sanghabhadra, Vasubandhu, 
Dignaga and Dharmakirti. Besides these, teachers of the 
Lokayata, the Jain philosophy, and of Samkhya, Nyaya and 


*) In the days of Taranatha there were doubts as to the authenticity of this 
chapter, and the commentator Prajfi&karamati did not explain the chapter, though it 
was known to him. However, all the MSS. and the other commentaries have it, and it 
certainly seems to me to be a far better conclusion i to .. the work, than if it ' ended with"; 
Chapter IX. Cf, La Vallee Poussin , Bodhiearyavatara traduit p. 143 1 

-) The titles of the commentaries are given by P. L. Vaidya, Etudes sur Arya- 
deva, p. 56 1 

3 ) Tattva^ahgraha of gantaraksita with the Commentary of Kamalaslla, 
Edited by Embar Rmhnamacharya in GOS Nos. XXX, XXXI, Baroda 1926. The 
General Editor Dr. Benoytosh Bhathacharytja deals in detail, in the foreword, with the 
life and works of §aatarakfita and Kamalaslla, and the authors cited in the common* 
toy ; cf, W inter nitz in Indologica Pragensia I, 1929, p, 73 f. 
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Mimainsa are also named. The Madhyamakalamkara-Karikas, 
with the author’s own commentary, are a shorter work of 
Santaraksita. The work has come down only in the Tibetan 
translation. 15 Tibetan sources also allow us to glean something 
as to the life of Santaraksita. He came from Nalanda to Tibet, 
where he founded the monastery of Sam-ye in the year 749 
A.D., the first proper Buddhist monastery in Tibet. He lived 
there for thirteen years, and died in 7 62 A.D. Padmasambhava, 
who is usually mentioned as the founder of Lamaism, is said to 
have been the brother-in-law and collaborator of gantaraksita. 2) 

Lastly, among the later Buddhist writers, we may men- 
tion Advayavajra, who lived in the 11th or at the beginning 
of the 12th century, and wrote a large number of short didactic 
poems on the Mahayana and Yajrayana. 3) 


Mahatmya , Stotras, Dharams and Tantras . 

Repeated reference has already been made to the great 
similarity between the Mahayana- Sutras and the Puranas. We 
have seen that in the ancient Puranas, many texts which were 
connected with the cult of the Hindu gods, were included or 
appended, such as Mahatmyas, Stotras and Kalpas. 4) In 
the same way there is also a Buddhistic “Purana,” the 
Svayambhu-Purana, which is not really a Purana, but a 
Mahatmya. It is a glorification of the holy places in Nepal, 
especially the Svayambhu-Caitya near Kathmandu. The work 
is a manual for pilgrims, and therefore also contains descrip- 
tions of ceremonies ( e.g ., for the worship of Nagas so as to 
obtain rain) and many a legend attaching to the various 

»), See P. L. Vaidya, I. e., p. 67 f. 

s ) See B. Bhattacharyya, GOS No. XXX, pp. x ff., xvi ff. 

s ) Advayavajrasaipgraha, edited with an Introduction by HaraprasSda £a$tri io 
GOS No. XL, Baroda, 1927. 

*) Sea above, Vol. I, p. 633, , , , 
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holy places. Thus for instance in Chapter IV the Map.i- 
cutlavadana 1 11 is told by way of glorifying the river Ma$irohii& 
In the Svayambhu-Purana, Svayambhu, “the Self-Existent, 5 ’ 
which is in Hinduism one of the names of the god Brahman, 
appears as the king and teacher of the world, seated on a 
wondrous lotus, the root of which had been planted in bygone 
ages by an earlier Buddha. There are five different recensions 
of the work, which differ from one another more in their; 
external form than in contents. 50 None of the recensions can,, 
however, lay claim to very great antiquity. Perhaps the work 
was not written earlier than the 16th century. 

Just as this Mahatmya is composed in the true manner 
of the Visnuite and Sivaite Mahatmyas, similarly the sole 
difference between the Buddhistic Stotras or hymns, and those 
which are dedicated to the worship of Visnu or Siva, lies in 
the names of the divine beings which are the objects of 
adoration. Some of these Stotras are the works of well known 
poets in the ornate style of poetry and in elaborate metres, 
others are litanies after the manner of those which we find in 
the Puranas. A few of such Stotras also gained admittance , 
to earlier texts, such as the Mahavastu, Lalita-Vistara and 
others. The hymns of Matreeta have already been mentioned. 
We have a collection of four hymns (Catuhstava) of Nagarjuna 


1 ) Translated by L. de La Vallie Poussin in JR AS 1894, p. 297 ff. This self- 
sacrifice legend is also to be found in one manuscript as an independent Avad&na, as well 
as in one manuscript of the DivyavadanamSlS (s. Bajendralala Mitra, Nep. Buddh. Lit., 
pp. 162 ff., 314) and in Ksemeudra’s Avadana-Kalpalata (s. JBTS, Vol. I, ptrb 3, 1893), 

a ) According to S. Livi , the “ Sv&yambhuva-Maka- Purana ” [which has come 
down in a Paris MS., contains the best recension. It is written in pros© and verse iu 
various metres. S. Livi gives a detailed analysis of the work in Vol. I, p. 208 ff., of his 
book Le N6pal (AMG, Bibliotheque dAtudes, b. 17-19, Paris 1905), The “Brhafc-Svayambhu- 
Pura$a ” edited by Haraprasada Sdstri in Bibl. Ind.- (1894-1900) is written entirely in 
glokas and in exeorable Sanskrit. Book X has been edited by La Vallee Poussin (Uni- 
versity' demand, Recueil de Travaux publics par la faculty de phi!, et iett. 9e fasc., Gand 
<fe Louvain 1893)'. Of. also Baj. Mitra, Nep. Buddh. Lit., p. 249 ff.; Haraprasada tfastri in 
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in the Tibetan translation. 1 * King Harsavardhana (600-647 
A.D.), who, under the influence of the Chinese pilgrim Hsuan- 
Tsang, leaned more and more strongly towards Buddhism 
during the last years of his life, composed a Suprabhata- 
Stotra, 2 * a morning hymn in praise of Buddha, in 24 verses* 
and an A§fca-Maha-SrIeaitya-Stotra, 8) a “ hymn in praise of 
the eight great shrines,” in 5 stanzas. The poet Yajradatta* 
who lived under King Devapala in the 9th century, is the 
author of the Lokes'vara-^ataka, the “ Hundred (stanzas) in 
praise of Lokesvara.” 4) Legend has it, that the poet became a 
leper owing to a curse. He implored Lokesvara, i.e. } 
Avalokitesvara, to help him, and each day he composed an 
elaborate Sragdhara stanza in praise of him. When three 
months had gone by, and he had completed the hundredth 
stanza, the Bodhisattva appeared to him, and he was 
healed. 6 * In this very elaborate poem Avalokitesvara is de- 
scribed in the greatest detail from his fingers to his toes, his 
fifty names are enumerated, and his qualities, his love and his 
mercy glorified. 

The Paramarthanama-Samglti 8 * is a hymn of the type 
which occurs as early as in the Yajurveda, the Mahabharata 
and very frequently in the Puranas, 7 * that is to say, a litany 
consisting of an enumeration of names and laudatory epithets 
of the deity. Another work which is composed mainly for 


i) The French translation by La ValUe Poussin was printed in Le Musdon in 
1914, but all the copies were destroyed at the time of the burning of Louvain ; s. P. Is. 
Vaidya , Etudes sur Aryadeva, p. 49. 

a ) Edited by Minay efi in Sapiski de la Societe Arcbeologique, t. II, fasc. Ill, 

m f. 

3 ) Translated into Sanskrit by S. LM (00, Geneve, 1894, II, 189 flv) on the basis 

jf a Chinese transcription. . ; 

*) Edited and translated into French by Suzanne Karpelh in JA, 1919, s. II, 






. XIV, pp, 357-465. , ..... 

5) A similar legend is told about Mayura, the poet of the Suryagataka. 

«) Raj, Mitra, Nep. Buddh. Lit, p. 175. . : ; , 

’) Cf. above, Vol. I, pp. 185, 397, : ■ • 


; ; 


48 


85, 397, note 1, 
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devotional purposes, is a poem in 9 stanzas, the Sapta-Buddha- 
Stotra, “Praise of the Seven Buddhas,” in which the six 
Buddhas of previous ages, from Vipasyin down to Kasyapa, 
and then Sakyamuni and the future Buddha Maitreya are 
worshipped and invoked one after the other ; likewise the 
Naipallya-Devata-Kalyaiia-Pancavimsatika, by an other-. 
Wise unknown “ poet ” Amrtananda, a litany of 25 stanzas, in 
which the “ Nepalese deities,” i.e., a motley list of Buddhas, 
beginning with Svayambhft, Bodhisattvas, Hindu gods and 
goddesses, Buddhist personifications, Tirthas and Oaityas, are 
invoked, amid praises, to send down blessings (kalyana). 1 * 

A large number of Stotras are dedicated to the Buddhist 
goddess Tara, “ the Rescuer,” the female counterpart of 
Avalokitesvara. A poem in praise of Tara, composed in 
polished Kavya style by the Kashmiri poet Sarvajnamitra is 
the Sragdhara-Stotra or Arya-Tara-Sragdhara-Stotra in 37 
verses. Sragdhara, “(female) wearer of the wreath,” is an 
epithet of Tara as well as the name of the metre in which the 
poem is written. The poet lived in the first half of the 8th 
century. According to the legend, he was a man widely 


famed for his generosity (according to Taranatha, 2 ' a son-in- 


law of the King of Kashmir), who finally, after he had given 
away all his treasures, went forth into the world as a mendi- 
cant monk. Once he met an old Brahman on the way, who 
complained to him that he was poor and needed money for 
his daughter’s marriage. In order to procure the money for 
this man, Sarvajnamitra sold himself to a king who was just 


Hj 

Tl 


*) The two Stotras have been translated by H. H. Wilson, Works, II, pp. 5 ff., 
11 ff. Of . Winternitz and Keith , Catalogue of Sanskrit Manuscripts in the Bodleian 
Library, Yol, II, p. 257 ; Raj. Mitra, Hep, Buddh. Lit., p. 99. 

*) Geschiohte des Bnddhismns, p, 168 In RSjatarafcgini IY, 210, there is 
mention of the monk Sarvajnamitra, who appeared as a seoond Jma, and lived in the 
Kayya-Yihara built by Kayya. Kayya was a king of Lata, and was subject to King 
Lalitaditya, who reigned in Kashmir in the 8th century. Of* S. Ch. Vidyabhuqana in 
JASB 1, 1905, p. 156 ff. : ■ , , ' 
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preparing a great human sacrifice for which he needed a 
hundred persons. When the poet Jieard the lamentations of 
his fellow-sufferers with whom he was to be sacrificed, he sang 
the hymn to Tatra, and the goddess came and rescued the 
hundred victims. Whilst the Sragdhara-Stotra has some 
poetical value, the Arya-Tara-Namastottarasatalca-Stotra, 
“ the Song of praise consisting of 108 names of the noble 
Tara,” is a mere litany of names and titles of the goddess ; 
and the Ekavimiati-Stotra, “ the song of praise in 21 verses,” 
is only a loose stringing together of invocations to the goddess 
Tara. 15 

The Bhakti-^ataka, “ the Hundred (stanzas) on Bhakti,” i) 2) 
by Bamacandra Kavibharatl, a Brahman of Bengal, who 
came to Ceylon under Kins Parakramabahu (about 1245 A.D.) 
and was converted to Buddhism, affords an example of how 
the Brahmanical-Indian idea of Bhakti or the love for God, 
was transferred to Buddha. In this work the Buddha is wor- 
shipped and praised, in the ornate style of poetry and in 
elaborate metres, as the only teacher, redeemer and dispenser 
of mercies, in precisely the same fashion as Kama, Krspa or 
giva in Brahmanical Bhakti poems. The work might just as 


i) These three Stotras have been edited and translated by G. de Blonay, Mate- 
rial pour servir a 1’histoire de la deesse Buddhique Tara (Bibl. de l’ecole des hautes 
dtudes, fasc. li>7), Paris, 1895. The SragdharS- Stotra (with commentary and two Tibetan 
versions) is also edited in Bauddha-Stotra-Saipgraha , Vol. I, edited by Satis Chandra 
Vidyabhusana, Bibl. Ind., 1908. In the introduction, the editor enumerates no fewer than 
96 texts relating to Tara. 62 of these have come down only in Tibetan translations. A 
great devotee of this goddess was Candragomin who has been mentioned above (p. 365), 
and to whom a Tara-Sadhana-Sataka is ascribed ( Blonay , l.o., p. 17 f .). The cult of TarS 
was introduced in about the 6th century A.D. Hsuan-Tsang mentions statues of “ TSra- 
Bodhisattva,” which he had seen in India. In the year 778 A.D. Arya-TSra was already- 
worshipped in Java, where she has a gorgeous shrine. Gf. Waddell in JRAS, 1894, p. 63 ft 
and OZ 1, 178 ff. ; Blonay, l.o., pp. 3, 5, 17 ; H. Kern in OZ II, 1914, p. 481, note 1. 

») Edited by SUaskandha in Ceylon in 1885, and published by the Buddhist Text 
Society of India, Darjeeling 1896, and by Haraprasada fain with an English translation 
in JBTS I, 1893, part 2, pp. 21-43 ; translated into German by Rudolf Otto, Texte zur in- 
dischen Gottesmystik II, Jena 1917, pp. 141-160. Of. Haraprasada Ssstn m JASB Pro- 
ceedings, 1890, p. 125 ff. and JBTS I, 1893, part III, p. w ff - 
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ell belong to the Mahay ana as to the Hinayana, for it is 


way of example, I give a few verses (31-34) in translation: 

“ Be gracious, O Lord, ruler of the gods, ruler of the world, conqueror, 
O Buddha, who deservest to be worshipped by the world, to be worshipped 
by me, to be worshipped by the good, 0 enemy of sin, enemy of mundane 
existence, enemy of lust, enemy of darkness ! To thee verily am I devoted 
(bhakta) with body, speech, and thought. 

He is a son of thy family, he is devoted to thee, he bears the burden 
of thy teaching, he is a disciple, he takes refuge with thee, he is thy 
slave, — he who never on any account swerves from thy command. 

Doing good to the world, 0 Buddha, is worship to thee, doing evil 
to it, O Lord of the world, is pain to thee. O Jina, how should I, when 
doing evil to the world, not be ashamed of saying that I am devoted to 
thy lotus-feet ! 

Where is my mercy, where my sympathy, where my love, as I am 
doing evil, and not good, to that very world for whose benefit thou hast, 
in a hundred ways, given away wealth, men, power, life, body and 
kingdom ? ” 

The Dharanls or “ Protective Spells ” 2) constitute 
a large and important part of Mahayanist literature. The 
need for incantations, benedictions, and magic spells, which 
was supplied in the very earliest times by the Vedic mantras, 
especially those of the Atharvaveda, 8) played far too great 
a part in the mind of the Indian people, for Buddhism to have 
been able to dispense with them. We have already seen how 


*) Of. Burnouf , Introduction, pp. 466, 482 ft.; Wassiljew t Der Buddhismus, pp. 
158 ft., 193 fit., 217 ; La ValHe Poussin , Bouddhisme, Etudes et Mat^riaux, Memoires Acad. 
Belg. 1898, p. 1X9 ft.; B. A. Waddell in OZ I, 1912, 155 ft, | Ind. Ant. 43,1914, 37 ft., 49 
ft,, 92 ft. 5 J* Hauer , Die DharanI im nSrdlichen Buddhismus, Tubingen 1927, and G. Tucci 
in Ind. Hist. Q. IV, 1928, 553 ft. 

*) Dhftra^i is a synonym of raksa and the Pali parittS, “ protecting magic for- 
mula,” “talisman.” 0/. Kern in OZ II, p. 481, note 2. According to the Baddharma- 
Pmgidarika, p. 399, the Dharanls are taught “ for the protection, safety and shelter of the 
preachers.” Dharanls are also used as amulets. 

a ) Above, Vol. I, pp. 109 ft 1 ., 119 ft. The tale in the Sardulakarn&vadSna 
(Divya^adana, p. 613) is characteristic of the need for magic formulas, s. above, p. 286 f. 
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the Buddhists of Ceylon used some 
Suttas as 

Mahay au a Buddhists m 
Sutras themselves into magic formulas 
there were also endless invocations 
Buddhist and Hindu origin, so numerous in 
and— last, hut not least— the mysterious words and syllables 
already so popular in the sacrificial mysticism of the Yajur- 
veda. z) The protective and salutary magical power of a 
DharanI is primarily due to its containing some piece of 
wisdom in nuce, and not to any occult mystical significance 
of the words and syllables, though it is true that the Dharapis 
^ *i«n include “magic words” (mantrapadam) of this 


Parittas or Pints. 1 * In a similar manner rne 
India also transformed some of the 
i. In addition to these, 
to the divine beings of 
the Mahayana, 


382 


INDIAN LITERATURE 

invocations. 1 * Many Prajna-Paramita texts appear amongst the 
Dharagls in the Tibetan Kanjur . 21 There are also Dharanls 
in the Kanjur, whose function is to help people to understand 
the SafcasShasrI Prajna-Paramita and other long Prajna- 
Paramitas. 3 * 

There is not always a clear line of demarcation between 
Dharanls and Sutras. There are Mahay ana- Sutras which are 
nothing but recommendations of Dharanls. Thus the Apari- 
mitayuh-Siitra, 4 * which we have not only in Sanskrit and 
Old Khotanese, but also in Chinese and Tibetan translations, 
is nothing more than the glorification of a Dharanl. The 
RatnolkS-Dharanl, which is quoted in the $iksa-Samuecaya, 
might just as well be classed as a Mahayana-Sutra. It is a 
long work, in which Mahayana doctrines are expounded, 
among other things the doctrine that a Bodhisattva should not 
aspire to salvation immediately, but is to be reborn again and 
again in various professions and sects, for the sake of the 


*) Of* The Ancient Palm Leaves containing the Prajfi8paramit§-hrdaya-sotra 
and the U §ni§a-vi jayadh&rapl edited by F. Max Muller and Bunyiu Nanjio (Anecdota 
Oxoniensia, Aryan Series, Yol. I, Part III), Oxford 1884 and SBE, YoL 49, part II, p. 145 ff. 
PrajfiS-Paramita-Hrdaya- Sutra translated from the Tibetan into French by L. Feer in 
AMG Y, 176 ff. Gf. Haraprasada £astri in Ind. Hist. Q. I, 1925, p. 469. 
s ) 0/. KMs in AMG II, 805, 307, 312, 314. 

s ) In a MB. of Dhara^is (Raj. Mitra, Nep. Buddh. Lit., p. 292) there is also a 
Paficavim^afcika-Prajfia-Paraniita.hrdaya. Another BhSrani of this kind, is the Prajfia. 
Paramiia-naya-Sata-Pancagatika (or A&hyardha-Satiki-Prajfia-Paramita) fragments of 
which have been found in the neighbourhood of Khofcan, in Sanskrit, interspersed with 
sections In Khotanese. These fragments have been edited by E. Leumann, Zur nordar- 
ischen Sprache and Litteratur, Strassburg 1912, p. 84 ff.; reprinted and compared with the 
Tibetan and Chinese texts, by Shoun Toganoo, Kyoto 1917. There is also a Pratitya- 
Samutpada-Dharanl (KMs } AMG II, p. 321) which is Intended to help one to understand 
the doctrine of causally dependent origination. 

*) The Old Khotanese Yersion together with the Sanskrit Text and the Tibetan 
Translation ed. by Sten Konow in Hoernle, Manuscript Remains, 1, pp. 289-329 (with 
English translation) $ Aparimifcayur-Jnana-NSma-Mahayana-Sutram nach einer nepale- 
sischen Sanskrit HS. mit der tibetischen und ehinesischen Yersion herausgegeben und 
ubersetzt von Max Walleser Heidelberg (Sitzungsber. der Akademie) 1916. According 
to the Chinese Yersion, the title reads : Krya-Aparimitayu^suviniicita-tejo-rSja-dharani- 
sutra. Of. Hoernle in JBAS 1910, 834 ff., 1293 ; 1911 , 468 ff„ and E. Leumann > Zur 
nordarischen Sprache und Litteratur, pp. 75, 82 f. 
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welfare of the beings : a long list of these professions and 
sects is enumerated, x) 

The Megha- Sutra 2) is a good example of a Sutra with 
Dharapis, written for the purposes of magic. It begins, like 
other Mahayana-Sutras, with the words : “Thus have I heard ; 
once the Lord sojourned in the palace of the serpent princes 
Nanda and Upananda / 5 etc. It then relates how the snake 
deities offer adoration to the Buddha and the Bodhisattvas, 
whereupon one of the snake princes asks the Exalted One 
the following question 

“ How, Lord, can all the pains of all snakes be alleviated, and how can 
the snakes be so pleased and delighted, that they may send down torrents 
of rain over India in due season and may thereby cause all grasses, shrubs, 
herbs and trees to grow, all seeds to sprout and all juices to flow forth, so 
that the people of India be blessed with happiness ? ” Pleased with, the 
question, the Buddha replies : “ By one religious exercise (Dharaia), 0 
snake-prince, all the pains of all snakes can be alleviated altogether, and 
they be blessed with happiness.” a Which is this one religious exercise ? ” 
“ It is friendliness (maitrl). The gods and men, O snake-prince, who thus 
live in friendliness, are not burnt by fire, not injured by the sword, not 
carried away by water, not killed by poison, not overcome by the enemy’s 
host. They sleep calmly and calmly they waken, they are protected by 
their own virtue...... Therefore, 0 snake-prince, you must act in friendli- 
ness with your body, in friendliness in your speech, in friendliness with 
your mind, And further, O snake-prince, you must use the DharanI called 
Sarvasukhandada ( c the all-hail-bringing ’). This alleviates all the pains 
of all the snakes, brings all salvation, then brings the torrents of rain down 
over India here in due season, and causes all grasses, shrubs, herbs and 


U See C. Bendall in TEAS 1901, p. 122 ff. The Narayana-Paripyccha, too, which 
is several times quoted in the Siksa-Samuecaya, is described as a Dharani in the colophon 
of a MS, {Haraprasada Sastri, Descriptive Catalogue of Sansk. MSS. in Asiat. Soc. 
of Bengal, 1, p. 16 f.). On an Ary acala- Mah akrodhara ja- G-nhya-DharapI* 83 tra in 
Sanskrit, Tibetan, Chinese and Japanese, s. C. Puini in GSAI 3, 1859, p. 38 if. 

2 ) Of. G. Bendall, JRAS 1880, p. 286 ff. A Maha -Megha- Sutra was translated 
into Chinese as early as between 397 and 439 AJD., other translations were made between 
689 and 618, and 746-771. Of. B. Nanjio , Catalogue, Nos. 186-188, 244, 970. In the 
Tibetan Kan jar it is translated among the Sutras (Mdo), s. EdrQs, AMU II, 264 if. 
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trees to grow, all seeds to sprout and all juices to flow forth. And how 
goes this Dharanl ? ” 

Then follow the actual Dharanls, which consist of 
numerous invocations to female deities (as “ holder,” 
“supporter,” etc.), to Buddhas and Bodhisattvas, 
between which sentences (such as “Shake off the evil,” 
“ Cleanse the paths ”) and exorcisms against snakes (such as 
“ Come, 0 great snakes... rain in India”) are inserted, and lastly, 
of syllables scattered here and there (such as “sara sire sire 
suru sum naganam java java jivi jivi juvu juvu,” etc.). A 
description of the magic rites which are performed with these 
Dharapls is added, and it ends with the . assurance that, in 
times of drought, there are no better means of inducing rain 
to fall, than the use of this Sutra.^ 

Similarly, the Dharanls often appear as parts of Sutras 
which relate the circumstances under which they were pro- 
claimed. There are, however, also numerous Dharapis which 
have come down singly in manuscripts, and on the other hand, 
large collections of Dharanis. l 2) We find there exorcism 
formulas against the influence of ill-omened constellations. 


l ) A much simpler form of a snake charm, which, however, is to serve as a 
means of warding off snake-bite, is already to be found in the Vinaya-Pitaka, Oulla- 
Vagga V, 6, where the snakes are appeased by the Buddhist friendliness (metta, maitrf). 
Of. also Jstaka 203, Digha-Nikaya 32, and Angnttara-NikSya IV, 67 (Vol. II, p. 72). 
A Sutra, similar to the Ifegha-Sutra, is the DiSa-Svastika-Sutra, which has come down to 
ns m the Uigaric language in a fragment from Turfan (Tigastvnstik by W. Radloff and 
Baron A. von Stael-Holstein, Bibl. Bnddhica XII, St. Petersburg, 1910). 

*) B.g. Dharanl- (man tra)-samgraha, Baj. Mitra, Nep. Buddh. Lit., p. 80 f. 
Other single Dharanls and collections of Dharanls, he., pp. 93 f., 174, 176, 267 f. t 283, 
291 f. Numerous MSS. of Dharanls are also included in Beniall's Catalogue. La ValUt 
Poussin, JBAS 1895, p. 483 f., assumes that a " VidySdhara-Pitaka ” quoted in the 
Aditarma-Pradlpa and in the SiksS-Samuceaya, p. 142, is the same as a DhSranl. 
Fi$aka. According to Hsfian-Tsang, a DhSrajjI-Pitaka of this kind was contained in the 
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the Sukhavati paradise, to ensure against a bad rebirth, and 
to secure release from sin ; there are also such by which a 
person can conjure up a Bodhisattva or protect himself from 
unbelief. It is not only the elements which can be influenced 
by Dharapls, but they bring about the birth of a son or a 
daughter according to the wish of the expectant mother. The 
collection of fire Dharanis entitled “ Pancaraksa ” is extremely 
popular in Nepal. These “ 3?ive Protecting Spells ” are as 
follows : (1) Maha-Pratisara, for protection against sin, disease 
and other evils, (2) Maha-SahasrapramardinI, against evil 
spirits, (3) Maha-MSyurl, against snake-poison, (4) Maha- 
gitavatl, against hostile planets, wild animals and poisonous 
insects, and (5) Maha(raksa)mantranusaripl against diseases. 1 ’ 
The Maha-Mayurl, frequently entitled Vidyarajiil, “Queen 
of Secret Sciences,” s) takes its name from the notorious 
hostility of the peacocks (mayura) towards the snakes, but it 
was also used as a general remedy for diseases. In Chapter V 
of the Harsacarita, Bana tells us how Harsavardhana entered 
the palace of his father who was lying sick unto death, and 
that all kinds of sacrifices and ceremonies were performed, 
and that among other things, the Maha-Mayurl was recited. 2 3 * * * * 8 ’ 
Most probably this DharanI can be traced back to the same 
sources as the verses in the Mora- J ataka (No. 159) and the 


2 ) Of. Baj. Mitra, Nep, Buddh. Life., pp, 164 ff., 173 f, Winternitz and Keith, 
Catalogue of Sanskrit MSS. in the Bodleian Library, Yol. II, p 257 ff. In the Nepalese 
courts of justice, the Buddhists are sworn on the PaficaraksS ( Hodgson , Essays, p. 18). 

*) Of. J. Przyluski in BEFEO 23, 1923, p. 308 f. 

3 ) Harsacarita, transl. by E. B. Cowell and F, W. Thomas, p. 137. Furthermore, 

averse by Rajagekhara in Jalhana’s Suktimuktavall contains an allusion to the Mayari 

vidya : 

darpam kavibhujanganaip gats srava^agocaram | 
vi§avidyeva mayuri MSyurl vig nikyntati J{ 

“The speech of (the poet) Mayura destroys the pride of the poets, when it comes 
within reach of their ears, just as the peacock science against poison (destroys the pride) 
of the snakes (when it comes within reach of their ears)” ; Of. G. P. Qmckenbos, 

The Sanskrit Poems of Mayura, CUTS 1917, Iniron., p. 5. 
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similar incantations in the snake- charms which we have in the 
Bower manuscript. 15 

Moreover, the Dharanls penetrated to a great extent into 
the ancient Mahayana-Sutras. We have found them in 
Chapters XXI and XXVI, i.e. those chapters which were 
added at a later time, of the Saddharma-Pupdarlka, and also 
in the last two chapters of the Lankavatara, chapters which 
are missing in the earliest Chinese translation of M 3 A.D. 
Thus we see that they are a later element in the Mahayana- 
Sutras. Nevertheless we should not regard them as a very 
modern product of Buddhist literature, for we already find 
them in Chinese translations made as early as in the 4th 
century A.D. 2) And if the passage in the longer Sukhavatl- 
Vyuha (VIII, 33) where it says that the beings in Sukhavati 
receive Dharanls, was already included in the text which was 
translated into Chinese in the 2nd century A.D., we should be 
compelled to assume that there were Dharanls as early as that 
period. It is not possible, however, to trace the Dharanls 
back to the early days of Buddhism, much less to Buddha 
himself. 85 It is true that Buddha lived in an environment 
of people who believed in the power of magic spells : but if 


x ) Of. Waddell in OZ I, 166 ff. The Maha-Mayuri (in a longer and a shorter 
form) has been translated into Chinese repeatedly, by Srlmitra (307-342 A.D.), by 
Sa&ghapala (516 A.D.), I-ising (705 A.D,) and Amoghavajra (746-771 A.D,). C/» K, 
Watanabe in JRAS 1907, p. 261 ££., Levi in JA 1915, s. 11, t. V, pp, 19 26 ; and 

Bag chi, I, pp. 320, 417. 

*) Srimitra (307*342 A.D.) translated more Dharanls than anything else, 
s. Bagohiy I, 319 f. 

3 ) Thus Waddell in OZ I, 155 ff. The expression DharapI first oocnrs in the 
Lalita-Tistara and Saddarma-Pnndarika, Waddell (Asiatic Quart. Review, N.S., 1,1913, 
p. 293 ff.) compares the DhSranis with the magic formulas of the Nestorian Christians, 
and is of opinion that these formulas are derived from Chaldean ones, and that even 
the Buddhist magic formulas came to India from Chaldea and Iran. This is very unlikely, 
when we take the universality of protecting magic formulas into consideration j we 
need -only compare, for instance, ERE lit, 393-472, and YXII, 245-321. J. W. Hauer 
(Die Dharani, etc, 1927) has pointed out the similarity between the Dharanls and the 
Mithras liturgy, but he is right in not assuming anything beyond a parallel development. 
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th6ie 18 one mn S ^ich we do know of Buddha, it is that he 
desired to bear anew message to his compatriots, a message 
which was at variance with the old Brahmanical cult of 
sacrifices and magic. The Dharanis belong to a period at 
which Buddhism in India began to be more and more assimi- 
lated to Hinduism, x) while outside India it tended to make 
compromises and to become contaminated by the popular 
religions of the countries in question. In the course of time 
the difference between the Dharanis, and the Mantras belong- 
ing to the Tantras, became more and more obliterated, and 
finally the Dharanis were completely supplanted by the 
Mantras. In the Tibetan Kanjur the Dharanis are to be found 


*) It is significant that there is a Gagapafci-DharanS, addressed to the Sivaite 
god Gagapati, in spite of the fact that it is “ proclaimed by Buddha ” ; s . Bij. Mitra, 
Kep Buddh. Lit., pp. 89 f., 292. 

’) KorSs in AMG II, 249, 318 ff., 561 ff. 

“) A fragment of a Nilakagtha.DhSragi, brought from Central Asia by M. A. 
Stein, Sanskrit text in Brahmx script and in Sogdienne transcription, has been edited 
by La Vallee Poussin and R. Oauthiot in JR AS 1912, 629 ft. This DhSragi was already 
very popular in China between 650 and 750 A.D., s. LM in JRAS 1912, 1063 ff. 
Dharagis in TTignrio language (U??l§a.Vijaya, SitgtapatrS) have been edited from 
Central Asian block prints, by F. W. K. Muller, Uiguriea II, in ABA 19U ( pp . 27 ff., 
60 ff. A Jfianolka-Dharagi in the Khotanese language, has been edited by 0. Leumann, 
Buddhistisehe Literatur Nordarisch und Deutsch, Leipzig 1920 (AKM XT, 2) p 151 ff 
A Central Asian fragment of a Maha-Pratyafigira-Dharagi in Sanskrit, containing 
invocations to TSra, has been edited by Hoernle, in Hoernle Manuscript Remains I 
p. 52 ff. ' ’ 
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the Mantras, words and syllables of mysterious power, are the 
chief means of attaining salvation. Vajrayana is the “vehicle” 
which leads men to salvation not only by using Mantras, hut 
by means of all things which are denoted by the word vajra. 
Now vajra is a word with many meanings. It means 
“ diamond,” and denotes everything which is hard and imper- 
meable, which cannot be cleft, nor burnt, nor destroyed. 
Vajra also means the “ thunderbolt,” the weapon of the god 
Indra, who appears in Buddhist mythology as Vajrapapi, “ he 
who holds the Vajra in his hand.” It is also the name for 
the weapon of the ascetics and monks when fighting against 
hostile powers. Then again, the Sunya, the indescribable 
absolute, which is taught by the Madhyamikas to be the sole 
reality, and also the Vijnana or consciousness, which accord- 
ing to the Yogaearyas is the sole reality, — both of these are 
described as being indestructible as a Vajra. Lastly, in the 
mystic language of some of the adherents of the Vajrayana, 
and that of the Saktas, Vajra also means the male organ, just 
as Padma, “ the lotus,” serves as a term to describe the female 
sexual organ. Furthermore the Vajrayana teaches a monistic 
(Advaita) philosophy. All beings are Vajra beings (vajra- 
sattva), and the one and only Vajrasattva is immanent in 
all beings. In addition to the “ three bodies ” (Trikaya) of a 
Buddha, the 8aktas have a fourth body, the “ body of happi- 
ness ” (sukhakaya), with which the eternal Buddha embraces 
his Sakti, Tara or Bhagavati. This “ highest bliss ” (maha- 
sukha) is attained by the adepts of the Buddhist Sakta 
religion, in like manner as the non-Buddhist Saktas, 15 by a 
ritual connected with the enjoyment of meat, intoxicating 
liquors and sexual intercourse. Thus the Vajrayana is a 
queer mixture of monistic philosophy, magic and erotics, with 
a small admixture of Buddhist ideas. 


D Sea aW.Vol. 1, 594. 
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between the Mab Syana aod tte ^ t ”° 'K b °“ d ^ ltoe 
the same may be ““d „( «,» u : “ d 
Tantras,‘> the literature !f “ abaySIla - S(ltras and the 

As we have already seen there f antrayana _“ d V»j»yana. 
which contain Tar/- some Mahayana-Sutras 

III f t n ° Sectlons > ) and Tankas treat not 

,,/ M . the . n , teS 0f the ^jrayana, but also of the ritual of 

and ItrT r 1 ' (the 6reCti0n of St hpas, construction 
in b up o images, Stotras and daily sacrifices), as 

"Vh 0 IOn ] S °I fche phil ° SOphical doetrine8 of the Maha- 
ya a. The only thing which distinguishes the Buddhist 

Tankas from the Tankas of the £aktas,*> is the sparse 
element of Buddhism which is still to be found in them. 
There are four classes of Buddhist Tankas : Kriya-Tantras, 
whieh treat of ceremonies at the building of temples, 
erection of images of gods, etc.,- Carya-Tankas, which teach 
the practical cult ; Yoga-Tankas, which deal with the prac- 
tice of Yoga, and Anuttarayoga-Tankas, which deal with 
higher mysticism . 41 

Among the first class of Tankas we hare the Idikarma- 
Pradipa . 5 This is a work which, in the style of the 

201 g . G lT7alUe 'pir” 11 p ’ PP ' 465 *•’ 4 - 86 578 U Wassiljew, Der Buddhisms, 

f,. , aQ V Zt ° ,T Sm ' Bou<Whisme . atade. et Matdriaux, Vim. Acad. Belg 

BRE Zll’ P 193 ff ' J Wood 62 /'' B ° UMhiSme ’ pp ' 343 ft > 878 OC Paris 1899, 1, 241 ff.j 

116 fE T w W n ° ° Se ‘ aM and SMkta - 2nd Ed -> Madras, 1920, pp. 30, 

116 3. ; J. V.Farquhar, Outline of the Religious Literature of India, pp. 209 ff 272 f 

Benoytosh Bkattacharyya in lad. Hist. Q„. HI, 1927, p. 733 ff., and Sadhana^Ia, II 
Introduction. . Extracts from texts of Tantras are contained in the anthology Subhasita- 
Saipgraha, edited by C. Bendall i n Le Museon, N. S. IV, 1903, and V 1904 

2 ) See above, pp. 309, 339 ^ 

3 ) See above, Vol. I, 591 ff. 

*) C/. La Vallee Poussin in JEAS, 1901, p. 900 f. 

Bond/- Bdi | ed with In f° duotiori aDd aaa lysia Of contents, by La Vallee Poussin, 
Bouddh,s me Etudes et Materia, itf*. Acad. Belg. 1898, pp. 177-232. The Kriya- 

Samgraha-Panpka by Kuladatta, i n which detailed prescriptions are given for the ereotL 
^ monasteries (\Uharas) is most probably also a ritual work of similar nature. (Mj. 

A,.,!?., ? • ‘ P- 105 ff.), and Haraprasada Sastri, Descriptive Catalogue of 

Sanskrit MSS. m As. Soo. of Bengal, I, 119 ff. 6 



INDIAN LITERATURE 


Brahmanical manuals of ritual (Grhya-Sutras, Karma- Pradf- 
pas) describes the ceremonies and religious acts which the 
“ Adikarmika-Bodhisattra,” ie. the adherent of the Maha- 
yana and candidate for enlightenment, has to perform. 
The work consists of a Sutra text (Mula-Sutra) with a running 
commentary, and contains precepts on the initiation cere- 
monies for the disciple (who can be a layman or a monk), 
sprinklings, washings and prayers, rules for rinsing the 
mouth, cleaning the teeth, morning and evening devotions, 
offerings of water for the departed (Pretas), almsgiving, 
meals, worshipping of the Buddhas and other sacred beings, 
reading of the Prajna-Paramita, meditations, and so on, as 
they are to be performed at the various times of the day by 
the candidate (the beginner as opposed to the accomplished 
Yogin). 

The Astami vrata-Y idh an a, too, which contains the rales 
for the ceremonies to be performed on every eighth day of 
every half month, belongs to the Kriya-Tantra texts. Mystical 
diagrams and intertwinings of the fingers are employed, and 
sacrificial gifts and prayers (with mysterious syllables such as 
“ hrum hrum hrum phat phat phat svaha’ ) are addressed not 
only to Buddhas and Bodhisattvas, but to Sivaite deities 
also . 11 

In the Tantric ritual literature we have also" the Sadha- 
nas or works on magic ritual. These teach the methods by 
which a person can attain to Siddhi, i.e. “perfection” or mys- 
terious powers, and become a Siddha, “ an accomplished one.” 
The virtue of these Siddhis is that the Siddha has the power 
of making himself small, large or light, at his own will, can 
penetrate into other bodies, can rise and move about in the air 
can converse with heavenly beings, can obtain everything he 
desires, can have gods and goddesses, men and women in his 
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power, has the power of healing diseases by merely looting at 
the sufferer, and also of attaining omniscience and Nirvapa 
at will. The methods taught in the Sadhanas consist of using 
the Mantras according to very detailed instructions, the use 
of certain positions of the fingers (Mudras) ; and most speci- 
ally is it emphasized that the Sadhaka is to become absorbed 
in meditation (Dhyana) on some deity, and is to bring that 
deity before his mind in so intensive a fashion that he 
becomes entirely identified with it. 1 ) For the purposes of 
this identification it is essential that the deity be accurately 
described in every detail. These descriptions were utilised 
by the sculptors and painters in the construction of images of 
the gods. It is for this reason that the Sadhanas, which are 
collected in such works as the Sadhanamala or Sadhana- 
Samuceaya, J) are of the very greatest importance from the 
point of view of Buddhist iconography. The deities which 
are worshipped in these Sadhanas, are the Dhyani- Buddhas 
and their " families,’'’ and also numerous forms of Tara and 
other female deities. There is also a Buddhist god of love, 
Vajrananga, an incarnation of Manjus'rl, who is invoked in 
Sadhanas (JSTos. 59 and 60) where it is taught how a man can 
get a woman into his power. The essential content of the 
Sadhanas is magic. It is true that the preparations for the 
magic ritual also include Toga exercises, meditations, devotion 
(puja), confession of sins, love (maitrl) and mercy (karuna). 
For this reason we find, for instance, in the very long 


‘) Of. La Vallee Poussin in ERE VIII, 406. 


8 ) Sadhanamala, ed. by Benoytosh Bhattaeharyya in GOS, Nos. XXVI, XLI, 
Barodu 1925, 1928. Gf . F. W. Thomas , Dens collections Sanscrites et Tibdfcaines de 


Sadhanas, Museon IV, 1903, No. 1 ; Vidhnshekhara Bhattaeharyya and K. S. Bamaswami 
Sastri in Ind. Hist. Qn. II, 1926, 626 and III, 161 ff. ; A. Foucher, Etude sur Ticono- 
graphie bouddhique (Bibl. de TecoJe des hantes dtudes 13, II, 1905) ; Benoytosh Bhatta- 
charyya, The Indian Buddhist Iconography mainly based on the Sadhanamala and other 
cognate Tanfcric Texts and Bituals, Oxfor 
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in verse, iivery single aaanana is an muepcnueni worn:. 
Most of them are anonymous, whilst in a number of eases, 
the name of the author of the Sadhana is men- 
tioned. The authors mentioned in them belong to the 7th-llth 
centuries A.D., as far as their period can be determined. As 
a manuscript of the Sadhanamala was written in the year 
1165, the collection must have been compiled in the 11th 
century. 

The authors mentioned in the Sadhanamala, also appear 
in other places as authors of Tantras. One Sadhana (No. 159 
which is dedicated to the worship of the Prajna-Paramita, 
is attributed to Asanga, It is scarcely feasible, however, that 
Asanga himself should already have written Tantrie works, 
though there seems to be a historical connection between the 
Yogaeara school and the rise of the Vajrayana. 25 The 
Nagarjuna who is mentioned as the author of Sadhanas and 


i) No. 98. Text and English translation by B. Bhattacharyya ,. The Indian 
Buddhist Iconography , p. 169 ft. 

a ) Taranatha (Geschichte des Buddhismus, p. 201) says that Tantrism was handed 
down by secret means from the time of Asanga until the time of Bharmakirti, and Benoy- 
tosh Bhattacharyya (led. Hist. Q. Ill, 736 f. and SSdhanam&Ia, III, pp. xxiii ff., xxvii f.) 
believes that Asanga actually had something to do with the rise of the Vajrayana. It 
seems to me that Taranatha’s statement is accounted for by the mere fact that the adher- 
ents of the Vajrayana had an interest in ascribing a greater antiquity to their doctrines. 
8* Llci thought he could detect an allusion to Tantrie rites in MahaySna-SutrSlamkara 
IX, 46 (which he attributed to Asafcga). I am unable to see this allusion. 

i ... i..£l ii&th.L't > t >! i :j. - .... * .r 
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numerous Tantrie works, is not the founder of the Madhya- 
mika system, but a teacher, who probably lived about the 
middle of the 7th century. It is said of him that he brought 
a Sadhana from the land of Bhota (Tibet ?). Many of his 
Tantrie works are to be found in the Tanjur. 1> A great 
Tantra teacher, to whom a Sadhana is also attributed, is 
Indrabhuti (about 687-717 A.D.), the author of Jnanasiddhi 
and numerous other Tantrie works. 2 * He was a king of 
Uddiyana (Orissa ?) and father of Padmasambhava, the found- 
er of Lamaism. Padmavajra, 8) whose Guhyasiddhi has come 
down to us in Sanskrit, was a contemporary of Indrabhuti.; 
In this work, which is written in the “ Sandha-language,” 4) 
all the secret rites of the Vajrayana are described and recom- 
mended. Laksmimkara, who, in her Advayasiddhi, proclaimed 
novel, monistic doctrines, which were called Sahajayana, and 
which are even at the present day prevalent among the BSuls 
in Bengal, was a sister of Indrabhuti. She refutes asceticism, 
ceremonies and the worship of images, and recommends only 
meditation on the body in which all the gods dwell. 5) 
Another prominent Tantra authoress is Sahajayoginl OintS 
(about 761 A.D.), and indeed it is no rare thing to find women 
among the writers of Tantrie works. 6 * 


0 Gj. B. Bhattacharyya, SadhanamSla IT, pp. xlvi, ovi ft 

а ) B. Bhattacharyya , he., pp, xli ft, li ft, xcyiii i . {23 of his works are translated 
intheTanjur. In Sanskrit only the Knrukulla-S&dhana (SaclhanamalS No. 174) and the 
Jfianasiddhi have come down. On the latter (an edition is to appear in GOS) s. Bhatta * 
charyya, l.c., p. lii i. 

s ) B. Bhattacharyya, l.c., pp. xxvii, xlvii ft 

4 ) Haraprasada 8astri called this language Sandhya.bha§a or “ twilight-language, 8 ; 

Panchcowrie Banerjee (Tisva Bharati Quarterly, 1924, p. 265) called it the language of the 
borderland between the ancient Aryavarba and the actual Bengal. Vidhushekhara Bhatta* 
chary a (Ind. Hist. Q. IV", 1928, p, 287' ft) has, however, shown that the correct name is 
Sandha-bhafa, and means ** intentional speech*” a. a,, enigmatical speech in which a secret 
meaning is intended* . . ... . . . • 

5 ) B, Bhattacharyya, l.c., p, liy f. 

б ) B. Bhaitacharyya , he., pp. liy ft , lyiii f. 



394 


INDIAN LITERATURE 


The earliest Tantras are difficult to distinguish from the 
Mahay ana- Sutras. It may be that Mahayana doctrines 
mingled with Tantric rites, or perhaps works which were 
originally Sutras, were remodelled into Tantras. Among the 
earlier Tantras we have the Tathagata-Gukyaka or Guhya- 
samaja, which was a very authoritative work as early as in the 
7th century. It was an authority for Indrabhuti, 1} and even 
in the giksa-Samuccaya a Tathagata-Gukya-Sutra is quoted 
several times. 2) The passages quoted, however, teach a pure 
Mahayana morality, and appear to have been culled from a 
Mahayana- Sutra rather than from a Tanka, for instance : 

“ In whom does the Will to Enlightenment arise, O Lord ? ” He 
said : u In that one, O great king, who has formed the immutable resolve 
to obtain it.” He said : “ O Lord, and who has this immutable resolve ? ” 
He said ; “ He, O great king, in whom the great pity has arisen.” He 
said : “ In whom, O Lord, has the great pity arisen ? ” He said : u In 
him, O great king, who does not desert any living being.” He said : “ In 
what way, Lord, is no living being deserted ? ” He said : “ O great king, 
it is by renouncing one’s own welfare.” 

In another passage it is explained : All beings are released from 
everything evil and from all ills by the contact of a Bodhisattva who is 
permeated with the Dharmakaya. This is illustrated by the parable of the 
u medicine girl : ” l * 3 ). Jlvata the king of physicians, had taken all 
the medicaments and formed them into a girl. All the sick people who 
came to him, were then united with this girl, after which they were imme- 
diately healed. 




l ) According to one tradition, Asanga is even supposed to have written an introduc- 
tion to the work. Cf. B. Bhattacharyya, l.o„ pp. xxvii £., xxxv. 

a ) According to Watters (s. Siksasamuccaya, ed. C. Bandell t p. 274, note), the work 
cited by Sanfcideva corresponds to the Chinese translation made in about the year 1000 A.D. 
[Nanjio, Nos. 23 (3), 1043], in which the title corresponds to a Tathagatacintya-guhya- 
nirdeSa, and which is a Mahayana-Sutra entirely different from the Tantra described by 
Raj. Mitra , K. Watmabe (JR AS 1907, p, 664) says that Nanjio No. 1027 corresponds to 
the Srigtihyasain5 ja-Tantrara ja, and adds: 11 Some parts of the original text which are not 
fit for publication as Dr. Rajendral&la Mitra indicates...are omitted in the Chinese.” 

3 ) A counterpart to the “ poison girl well known in narrative literature. 
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Then* in another quotation,, the ten things are enumerated, by means 
of which a Bodhisattva acquires power : “ Here, O great king, a Bodhi- 

satfcva gives up his body and his life, but he does not give up the good 
religion. He bows his head before all beings, and does not allow his pride 
to rise. He has patience with the feeble beings and does not put any diffi- 
culties in their way. He gives the best, excellent food to those beings who 
are suffering from hunger. He gives security to those beings who fear. 
He is. full of zeal for the complete healing of the sick. . He satisfies the 
poor with riches. He repairs the shrines of the Tafchagata by lumps of 
plaster. He brings glad tidings to the beings. He shares his possessions 
with the poor and the unfortunate. He bears the burden of those who are 
weary and exhausted/* 1 ) 

It is true that the Tantra described by Rajendralala 
Mifcra 2) also begins with instructions as to various kinds of 
meditation, but, for the most part, it merely teaches Mantras 
and Yantras, and as a means to the highest perfection the 
enjoyment of meat, as well as daily sexual intercourse with 
young and beautiful Candala girls. Whether this Tantra is 
a later variant of an earlier Mahay ana- Sutra, or whether it is 
entirely different from the work cited in the giksa-Samuccaya, 
can only be decided by a comparison of the Chinese transla- 
tion with the Sanskrit manuscripts . 8) 

The Pancakrama 4) is said to be an extract from the 
Gnhyasamaja, It is an Anuttarayoga-Tantra, and deals more 


l ) gikf §- Samucccya, pp. 7 £., 158 1, 274. 

3 ) Hep. Buddh. Lit., p. 261 

®) Haraprasada &astrl (Descriptive Catalogue of Sanskrit MSS. in the. ..As. Soc. 
of Bengal, 1, 1917, pp. 17-21 and 72) describes 3 MSS. of the work, in which the Vajrapapi- 
GnhyakSdhipati and the Bodhisattva Sanfcimati appear in conversation. Santimati is also 
addressed in a quotation in Sik^-Samuccaya, p, 242. R, tiasiri assumes that the earliest 
of the three parts of the work is a Mahayana-Vaipulya-Sutra, whilst the later parts belong 
to;; the Vajrayana. Gif, also B. Bhattacharyya in Ind. Hist. Q. Ill, pp. 737, 742 f. and 
SadhanamalS II, pp. xxviif., xxxv. „ 

*) Edited, with an Introduction, by La Valise Poussin, Etudes et Textes Tantri- 
ques (Recueil de Travaux publics par la faculty de philosophie et lettres, University de 
Gand, fasc. 16), Gand et Louvain 1896. Gf . Burnouf, Introduction, p. 497 La ValUe 
Poussin in OC Gen&ve 1894, I, pp. 137-146. and Bouddhisme, Etudes et Materiaux, Mem. 
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Ac. Belg, 1898, p. 146 : “manuel qui s© presonte comm© un extrait on resume du Galiya 
sam&ja-Tantra, ” 

For the nature of Yajra, see above p, 388. 

, a) A Paficabramopade^a Srlgha^fca is mentioned in the Catalogue of Buddhist 
Sanskrit MSB. in the Royal Asiatic Society, by E. B. Cowell and J. Mggeling (JRAS, 1876, 
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Mafij usrl- Mula- Kalpa. 1} Nevertheless, as far as its contents 
are concerned, the work is entirely in the spirit of the Mantra- 
yana. In the major portion of the work, Sakyamuni speaks 
in a large assembly, but addresses himself only to MafijusrI. 
In the first three chapters MafijusrI himself speaks, and in 
the last two chapters the goddess Vijaya. Sakyamuni gives 
MafijusrI instructions as to magic rites with Mantras, Mudras, 
Mandates, etc. In Chap. IX, for instance, the “ great king 
of sciences,” the Mantra* of MafijusrI, is taught, which includes 
all sciences within itself, by means of which one can attain all 
things, which destroys all the Mantras of evil-doers, blots out 
all sins, etc.— this is the “ kllhum ” Mantra. In Chapter XIV 
the same ' powers are claimed for the bhrfim ” Mantra. 
There is very little trace of Buddhism in this manual of 
magic, though the worship of the “ three jewels ” is mentioned 
in Chap. 47. The work was translated into Chinese as a 
Maha-Vaipulya-Sfitra between 980 and 1000 A.D. and into 
Tibetan as a Tantra in the llth century. i) 2) 3 

The (Ekallavlra-) Canda-Maharosana-Tantra 8) explains 
on the one hand (in Chapt. XVI) the Pratltya-Samutpada 
according to the philosophical doctrines of the Mahayana, 4) * * * 
whilst on the other hand, the cult of Toginls, such as 


i) Edited by T. Ga^apati $a$tn in TSS, Nos. LXX and LXXVI, 1920, 1922. Gf. 
j. Przyluski in BEFEO, t. XXIII, 1923, p. 301 fE. and B, BhattaGharyy a, SadhenamalS II, 
p, xxxivf. 

3 ) Korbs in AMG II, 313 f. It is frequently cited by Tibetan scholars. The 
Bodhisattva Mahjugri also occurs in the titles of other Tantra works. The MafijuM- 
nama-saipglti (edited by Minayeff itt Ha Russian work on Buddhism, Petrograd 1887) 
admits of a double interpretation, one purely philosophical and the other Tantrio with 
allusions to Sakta rites. Thus according to La Vallee Poussin in ERE XII, 194. 

3 ) Considerable extracts from MSS. of the work, are given by flaraprasada 

i Gastri, Descriptive Oat. of Sanskrit MSS. in... the As. Soo. of Bengal, I, pp. 131-141. Cauda, 

rosana is an emanation of Ak?obhya. On his secret cult see B. Bhattacharyya, Indian 

Buddhist Iconography, p. 60 ff. 

*) See La ValUe Poussin, Theorie des douse causes, 1913, p. 125 ff, ; JRAS, 1897, 

466 ff. ; OC XI, Paris, I, 244 ; ERE XII, 196. ... „. 
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Mohavajri, Pisunavajrz, Rajavajrl, etc., and that of female 
deities with sexual actions, are recommended. 


It is shown how the six perfections can be attained by means 
of sexual union. In one passage Bhagavat! asks : 1 ) “ O Lord, can the 
dwelling of Candamaharosana be attained without a woman, or is that not 
possible ? ” The Lord said : “ That is not possible, O goddess.” Enligh- 
tenment is attained by means of bliss, and there is no bliss without a 

woman ” “ I am the son of Maya, and I have assumed the form of 

Canclamaharosana ; you are the exalted GopS, 2 ) who are one with 
the Prajna-Paramita. And all women in the universe, are regarded as 
incarnations of her, and all men as incarnations of myself.” 


The ritual of the “ great bliss ” (mahasukha) is described 
in the Srlcakrasarnbhara-Tantra, 8) which we have only in 
Tibetan. The book teaches the Mantras, the meditations, the 
pictures of the divine couples which one has to present to 
one’s mind, the sacrificial ritual and the symbolical signi- 
ficance of the Mantras connected with the Mahasukha. 

As regards the immoral character of this literature and 
these cults, we should neither exaggerate it, nor should we 
seek to deny it. There is no doubt that the ritual of the 
Vajrayana has led to gross abuses ; on the other hand, we 
must admit that it has a mystic, philosophical background. 
The Vajrayana teaches a monistic philosophy. Just as Siva 
and Parvatl are one, Buddha and his Sakti, Tara or Bhagavat! 
or Prajna-Paramita., are one. This unity is symbolised 
figuratively by the intimate embrace (yuganaddha, Tibetan 


*) u The Exalted One (feminine)” is the personified Prajna-Paramita, wisdom con- 
ceived as a goddess. On strlpuja, of. Haraprasada &a$tri in JA.SB, Vol. 67, 1898, p. 175. 

a ) Gropa is the consort of Grotama, Because the accomplished Buddha, before he 
withdrew from the world in order to attain to Bodhi, was happy in the harem united to 
Gopa, sexual union is also recommended to his adherents as a means of attaining to 
Bodhi* 

s ) Ed* by Kazi Dawa-Samdup in Tantrik Texts, Vols. VII (Introduction and 
English translation) and XI (Tibetan text). Cf . E. Zimmer, Kunsbform und Yoga im 
indlschen ]£ultbild, Berlin 1926, 67 1, 74 ft 

ififlll Rj 
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yabyum) of the gods and goddesses, who, for the most part, 
are merely male and female personifications of abstract ideas. 
The sexual union, in which the man is regarded as the incar- 
nation of Buddha, and the woman as that of Bhagavatf, 
in reality serves the same symbolical purpose as those pictures 
in the eult.^ 

In his “ History of Buddhism in India,” Taranatha l 2) 
gives us a good idea of the spirit of the Tantra Buddhism. 
Though he also speaks of Mahayana and Tripitaka, of Buddhist 
science and Buddhist self-sacrifice, it is nevertheless Siddhi, 
the magic art acquired by means of Mantras and Tantra rites, 
which plays by far the more prominent part. Just as the 
contents of the Tantras presen t a medley of Buddhism and 
Hinduism, of religion, philosophy, occultism and magic, 
popular belief and hair-splitting, erudite argumentation, truly 
Indian cults and cults savouring of foreign influence, thus, 
the history of Buddhist Tantra literature too, is a very com- 
plex one. When Taranatha says that at the time of the Bala 
dynasty of Bengal, that is to say, from the 9th to the 11th 
century, Yoga and magic were paramount in Buddhism, his 
statement is probably not far from the truth. Most likely 
the Buddhist Tantras did not come into being until the 7th or 
8th century under the influence of the Sivaite Tantras, and 
belong to the period at which Buddhism was almost entirely 
assimilated to Hinduism. The very names of the deities in 
the Buddhist Tantras betray their dependence upon the 
Sivaite Tantras. The Mahakala- Tantra is in the form of a 
dialogue between Sakyamuni and a goddess, and it is said that 
it was “proclaimed by Buddha.” However, it contains 


l ) C/. La Vallee Poussin , Bouddhisme, Etudes et Mat&riaux, M6m. 1898, 
p. 141 ff. 

*) Taranatha was bom in 1578, and completed his work, which was written on 
the basis of Indian and Tibetan sources, in the year. 1608* Translated into German 
by A, Schi&fner. He describes regular competitions in magic on p. 189 £?,). 
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explanations as to the mystical significance of the letters of 
which the name Mahakala, i.e., Siva, is composed, and on the 
means of finding hidden treasures, gaining a kingdom, obtain- 
ing the desired wife, and even Mantras and magic rites, by 
which one can make people insane, enslave them, and kill 
them, 1) 2 3 The Samvarodaya-Tantra, again, in spite of the 
form of a dialogue between Buddha and the Bodhisattva 
Yajrapapi, is more of a Sivaite than a Buddhist work. The 
Lihga cult and the worshipping of Sivaite gods are expressly 
recommended in it . 25 

The lands where Tantrism was the most widespread, 
and perhaps where it originated, are Assam and Bengal. 35 
Brom the 8th century onwards it proceeded from this territory 
in a veritable triumph to Tibet and China, where it mingled 
with native cults. Vajrabodhi and Amoghavajra went to 
China in about 720 A.D., and contributed largely towards the 
propagation of the Tanfcras. 45 In Japan, where only the 
Mantrayana,. and not the Vajrayana, obtained a footing, the 
Shin-go sect takes its stand upon the Tantras. 65 In the 
later Tantras we again find traces of Tibetan and Chinese 
influences, and in the case of some cults, it is expressly stated 
that they were brought from Cina (China) or Mahaeina 
(Tibet). In the Tara-Tantra Buddha and Vasistha are 
described as great Bhairavas. Buddha was a form of Visnu, 
and obtained the position of a creator, after his initiation into 
the Mantras of TJgra-Tara. Tara is Buddha’s gakti, and a 


1 Bumouf , Introduction, p, 480 ; Raj. Mitra, Nep. Buddh. Lit,, p. 172 t ; E. B. 
Cowell and J. Eggeling , Catalogue of Buddhist Sanskrit MSS., p. 37 f. 

2 ) Bumouf, Introduction, p, 479 ff. 

3 ) 0/. B. Bhaiiacharyya in Ind. Hist, Q. HI, 744; Buddhist Iconography, 
p. xxvii ; Proceedings of Madras Or, Conf, p, 133 ; Sadhanam&lfi H, p. xxxvi ff. 

*) Cf. L. Wieger, Histoire des croyances religieuses et des opinions philosophies 
en Chine, 1922, p, 535 ff. The most important text of Mantra-Buddhism in China, namely 
the Maha-Tairocana-Abhi-Sambodhi, was brought to China by Subhakarasimha (died in 
736 A.D.) 5 s, Anesahi in ERE IY, 840. 

, s ) B. Nanjio, Twelve Japanese Buddhist Sects, p, 78 ff, 

' : ■ . - ‘A .. ;■ ^ ■■ 
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form a wisdom (Prajna) . Vasistha, however, is said to have 
learned the knowledge of Tara in Clna from the lips of 
Buddha. The Tantric manual Tara-rahasya by Brahmananda 
also teaches the cult of Tara in agreement with the usages of 
Mahaelna . 15 At this late period it also occasionally happen- 
ed that the Hindu Tantras were influenced by the Buddhist 
ones. 2) It is related in the Hindu Tantras Budrayiimala 
and Brahmavamala that Vasistha, in spite of all his ascetic 
endeavours, did not succeed in causing the goddess Parvati 
to appear to him. In the end his Guru tells him that he should 
go to Mahaclna, the land of the Buddhas. He follows this 
advice, and seeks the help of Mahadeva Bnddharflpa, who 
teaches him the Pancatattva ritual. 8) Tantras still continued 
to be written even in very late times. Thus for instance there 
is a Kalacakra, 4) which already mentions Mecca and Islam. 

The Sanskrit in which the Tantras are written, is, as a 
rule, just as barbarous as their contents. Inferior as they 
may be from the literary point of view, they are nevertheless 
extremely important owing to their great popularity over a 
wide area, and the great influence which they exerted over the 
spiritual life of Western India and of considerable portions 
of Asia, 


’) On TSra-Tantra and Tar&-Rahasya, s. Haraprasada Sdstri, Notes of Sanskrit 
MSS., 2nd Series, 1, 1900, pp. xxix f., xxxii f. Thus the cult of MafijnsrI was taken from 
India to China, bat became so oppnlar there, that people in India said Mafija^ri lived in 
China, and his cult was then again taken from China to Nepal. I-tsing (Record, transl, 
by J. Takakusu, p. 160) calls attention to an Indian book, probably a Tantra, in which 
China is praised because it is the home of Ma&jusri. Cf. La V alUe Poussin in ERE VIII, 
403 f. ■ 

2 ) It is, however, quite contrary to the facts, when B, BhattachaTyya (Sadhana- 
mala H, pp. lxvi ff., Ixxviii) assumes that the Tantras first came into existence in Bud- 
dhism, and went over into Hinduism afterwards. 

’) Cf. Woodroffe, Shakti and Shakta, p. 104 ff. 

*) Only extant in Tibetan, s. Burnouj, Introduction, p, 480 f. 
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Buddhist Literature and Universal Literature. 

Just as Buddhism became one of the great religions of 
the world, a great part of Buddhist literature belongs to 
universal literature. We have already seen, on various occa- 
sions, that Buddhist fables, anecdotes, fairy tales and legends 
not only migrated to the Ear East with Buddhism, but also 
frequently have their parallels in European literatures, though 
it is not always certain that the Buddhist narratives migrated 
to Europe, for the reverse may sometimes have been the 
case. 1 * * We have also seen that the Buddha legend has 
some features in common with the legend of Christ, 8 * and 
that certain speeches and parables in the Suttas of the Tipi- 
taka and the Mahay ana Sutras are, more or less strikingly, 
reminiscent of passages in the Christian gospels. 8 * 

The question as to how far these points of agreement 
between Buddhist and Christian literature actually exist, and 
what significance is due to them, is sufficiently important to 
warrant our treating of them once more as a whole. Are 
thev more or less accidental similarities, resemblances which 
may be explained by the fact that the respective legends, 
similes and utterances have arisen out of the same situations 
and religious moods, or is it a question of the actual depen- 
dence of the one literature upon the other ? Were the Chris- 
tian gospels influenced by the Buddhist sacred texts, which 
date from pre-Christian times ? Or were later Buddhist texts, 
.like the Lalita-Vistara and the Saddbarma-Pundhrlka, influ- 
enced by the Christian gospels ? These questions have repeat- 
edly been the subject of research and have been answered in 
most' varying- ways, - 


l ) Bee above, pp. 64 note 2, 109 note 2, 126 f. , 130 f., 132 note 2, 134 ft., 150, 

notes 2, 3, 4, 193 t, 200 f., 214 f. 

. 3 * * ) See above, pp. 97 notes 1 and 2, 252 note 1, 286 .note 4. ■ 

■ -- 1 ' .*) 'See' above,, pp. 29 note l t *J4> note 1, 299 note 1. ' 
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Rudolf Sey del, 1) in particular, thought he could prove 
such numerous coincidences between the Buddha legend and 
the life of Jesus according to the gospels, that he framed the 
hypothesis that the Evangelists, besides using an “ original 
text ” of St. Matthew and an “ original text " of St. Mark, 
had also made use of a poetical gospel, Christian though influ- 
enced by Buddhism, and had taken from this all those legends, 
parables and utterances which have parallels in the Buddhist 
texts. He considered this hypothesis to be necessary, because 
the points of agreement (in his opinion) do not appear singly 
but massed together, and actually form groups, indeed, a 
connected whole. A single stick, he says, can easily be 
broken, but it is more difficult to break a bundle, or indeed a 
bundle of bundles. This is well said ! But if the stick is no 
stick, but only the phantom of a stick, then even a bundle, or 
a bundle of bundles of such “ sticks ” is of no use to us. In 
reality it is hot difficult to show, and has repeatedly been 
shown, that the majority of the “ parallels M indicated by 
Seydel will not bear closer examination. 

The Dutch scholar G. A. van den Bergh van Eysinga 2) has 
approached the problem of the Indian influences on the Chris- 
tian gospels far more cautiously than Seydel. He begins by 
eliminating everything which could easily be explained by 
the similarity of circumstances under which the texts origi- 
nated, similarity of religious development, and -finally on 
general human grounds. Nevertheless, even according to this 
scholar there still remain actual parallels which can only be 
explained as loans. He is, however, of opinion that we are 


x ) Das Evangelium von Jesu in seinenVerh&ltmssenmiBuddha-SagettndBaddhgU 
Lehre, Leipzig 1882 ; Die Buddha- Legende und das Leben Jesn nach den Evangelien, 
erne ate Priifung ihres gegenseitigen VerhUlt nisses* 2, Aufl* mifc erg&nzenden Anmer* 
kungen von Martin Seydel, Weimar 1897. . ' . 

.. ,.; 2 ) Indische Einflftsse auf evangelisehe Erz&hliragen, Gattingett 1904*, 2. Autf, 
1909, (T quote from this edition.) 
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not justified in assuming that there was any dependence upon 
written texts, but by mere oral transmission at the time of 
the Homan Empire, Indian subjects, themes and ideas reached 
the West, and certain of these features were borrowed in the 
formation of the legends of the earliest Christianity. Of the 
51 parallels which Seydel believed to have found, Bergh van 
Eysinga regards only nine as worthy of discussion, and only 
six as more or less important. 

What Seydel undertook to produce with inadequate 
material, for Buddhist literature was but very incompletely 
known in his day, namely, a “ Buddhist-Christian Gospel 
Concordance,” was once again attempted later, on the basis 
of a far more accurate knowledge of the Pali and Sanskrit 
texts, by the American scholar Albert J. Edmunds . J) He 
expressly states that he is not out to prove the dependence of 
the Christian sacred scriptures upon the Buddhist texts, but 
only to compare the two religions, “ as such a comparison will 
finally have the effect of making them respect each other.” 
Nevertheless he inclines to the view that Christianity, as the 
more eclectic religion, borrowed from Buddhism, and that 
St. Luke, in particular, was acquainted with a Buddha-epic. On 
the other hand, it is precisely Edmunds’ comprehensive collec- 
tion of all the passages in both literatures which can possibly 
be dragged in, as it were, for comparison, which shows most 
clearly, firstly, that there is no instance in which a loan on 
the part of the four gospels must necessarily be assumed, 
secondly, that in most instances there is only a similarity 
of ideas, which does not presuppose a literary connection, and 
thirdly, that in the best cases, only a possibility of mutual 
influence can be admitted, and that this possibility amounts 


*) Buddhist and Christian Gospels bow first compared from the Originals by 
A. J. Edmundsy edited by M. Anesaki, 4th Ed., Philadelphia 1908-9 ; A. J. Edmunds , 
Buddhist Texts quoted as Scripture by the Gospel of John, 2nd Ed., Philadelphia-London 


1911 } and Buddhist Loans to Christianity in The Monist, January 1912, p. 129 ft 

|A|§! It! | $$4 ■ : ;;4 \ \ l fl|f ? VI.. ■ . 
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to probability only in very few cases. Yerv frequently, 
indeed, Edmunds’ comparison of the texts shows how very 
much greater the differences are than the points of contact. 

We need only to read the texts, compared by Edmunds , 15 
on the miraculous conception and birth of Christ and of 
Buddha, and the differences become obvious. It is true 
that there are miracles in both cases ; but as the history 
of religion, mythology and folk-lore teach us, the birth 
of great men is attended by miracles everywhere. Greek 
mythology affords far closer parallels to the virgin birth than 
does the Buddhist legend . 25 As a matter of fact, Bucklba is 
conceived and born of a married queen, and not of a virgin at 
all. Again, the texts about the temptation of Buddha by 
Mara and of Christ by Satan 35 show more differences than 
points of agreement, and the temptation of Zoroaster by 
Ahriman proves that it cannot be a question of the mere bor- 
rowing of texts, but at most a matter of connections in religi- 
ous history, harking back to far earlier times. Likewise in 
the legend of the transfiguration of Jesus, as compared with 
the account in the Maha-Parinibbana-Sutta of the radiance of 
the Buddha’s body, I can see only a striking parallel, of great 
interest from the point of view of the history of religion, but 
not a loan from Buddhist literature . 45 


') 1 107 f., 167 ff.; St. Luke I, 35 s Majjhimanikaya 38 and 123. 
a ) 0/. H. Gunkel , Zum religionsgeschichtlichen YerstSndnis des Xeuen Testaments, 
Gdttingen 1903, p. 65 ff.; Garbe , Indien und das Christentom, p. 31 f.j Giinicr, Buddha 
in der abendl&ndischen Legende P 194 H.; Haas , Budaliain der abendlfindischen Legende ? 
17. ft. s W. Printz in ZDMG 78, 1925, 119 ff. 

8 ) Edmunds , T, 198 ff.; also Pischel , Leben nnd Lehre des Buddha, p. 23 f., denies 
the connection in this instance. Similarly Gotz, u Der Karholitc ” 1912 (IY, 9), 435 ff.; 
Beth, Theolog, Studien nnd Kritiken 1916, 2C2 ff. ; Carpenter , Buddhism and 
Christianity, p. 180; and 15, Leumann, Buddha nnd Mahavlm, reprinted from 
ZB 1921, p. 60 fit. On the other hand, Garbe, Joe. cit., 50 ff., regards the points 
of agreement as so striking, that he deems it necessary to trace the Gospel 
narrative back to the Bnddhiat temptation stories, “for a devil in the flesh does 
not appear anywhere else in the Bible, but occurs constantly in tbe_Buddhisfc Canon.’* 
Of. J. Charpentier in ZDMG 69, 1915, 441 t 

*) Edmunds , II, 123 Mark IX, 2 ff.j Luke XX, 30 U RhV* Davids, Dialogues 
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In his comprehensive work l) on Indian influences on 
Christianity and Christian influences on the Indian religions, 
Bichard Garbe assumes a loan from Buddhist tradition on the 
part of Gospel narratives, in four cases only : the story of 
Simeon in the temple, the legend of the temptation, St. Peter 
walking on the sea, and the miracle of the loaves. With re- 
gard to the parallel to the “widow’s mite,” Garbe assumes 
that the Christian legend is the original one, and that it was 
taken over by the Buddhists. 

It will never be possible to give a conclusive answer to 
these questions. Any decision in this matter is more or less 
subjective, for parallels are never equations. In each in- 
stance there are both resemblances and divergences. In the 
vast mass of literature which has accumulated on this prob- 
lem and which is well-nigh overwhelming,^ some scholars 


of the Buddha, II, p. 146 ; Dutoit, Leben des Buddha, p. 283 f. Bergh van Eyeing a, 
p. 73, alludes to the transfiguration of Moses (Exodus XXXIV, 29 If.). 

') Indien and das Ohrisfcentnm, Tubingen 1914* In his earlier studies (Deutsche 
Bundsehau, Vol. 144, 1910, 73 ff,, VoL 149, 1911, 122 if., and Contributions of Buddhism 
to Christianity, Chicago 1911), Garbe had taken up a more sceptical attitude. Joh, 
Aufhauser , Buddha und Jesus in ihren Paralleltexten, Bonn 1926, has confronted the 
parallel texts, giving the Gospel legends in the Greek text and the Indian legends in 
German translations, for the cases treated by Garbe . 

*) C/. Hans Haas, Bibliographie zur Prage nach den Wechselbeziehungen zwisehen 
Buddbismus und Christ entum (Verdffentliohungen des Porschungsmst. f* vergl. Beli- 
gionsgeschichte an der TJniversit&fc Leipzig No. 6) and Aufhauser , Buddha und Jesus, 
Introduction. Besides Seydel , Bergh van Eysinga, Edmunds and Garbe, other supporters 
of the theory of the dependence of the canonical Gospels upon the Buddhist texts or 
traditions, are H. Kern (DLZ 1882, col. 1276) and R.O. Frmke (DLZ 1901, col. 2757 ff.), 
who have a prehistoric (“Aryan “) connection in mind; also : O. Pfieiderer, Die Entstehung 
des Ohristentums, 2 Aufl., Munchen 1907, p. 198 f„ Ernst Kuhn in the Appendix to 
Bergh van Eyainga’s work (p. 102 ff.) and B. Pischel (DLZ 1904, col. 2938 ff.) who 
confidently asserts; ** The question as to whether Indian iniiuenoes are at ail to be found 
in the narrative literature of the Gospels can no longer be denied at the present day ” $ 
also K, 25. Neumann, Beden Gotamo Buddbo’s III, 112, 256 note, 258 note, 259 note, 260 note, 
334 note and elsewhere (of, the criticism of Gunter , Buddha, 259 ff.); K. Seidenstucker in 
his German translation of TJd&na II, 8 ; VII, 9 ; VIII 5 ; 9 ; 10 and introduction p. xxii ; in a 
few cases also H . Haas, “ Das Scherfisin der Wii«we ” and seine Entsprechuug in Tripitaka, 
Leipzig 1922 ( V erdffen felichn n gen etc. Ho. 5) and Buddha in der abandlfindischen Legende? 
Leipzig 1923 ( V er&ff en tlichungen ©to. Ho. 9). A. Weber (Griechen in Indien, BBA 1890, . 

s a s . ■ 
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emphasize above all, the divergences, whilst others lay stress 
upon the resemblances. The question of chronology, more- 
over, can rarely be decided in such a way as to exclude all 
doubt. All that can be said with certainty 15 is ?that, centu- 
ries before the birth of Christ, numerous trade connections 
and manifold intellectual relations were already in existence 
between India and the West, and that there is a possibility of 
Christianity’s having been influenced by Buddhism. We also 
know that, from the 2nd and 3rd centuries A.D., representa- 
tives of various religions, Syrian Christians, Zoroastrians and 
Buddhists, met one another, especially in Eastern Turkestan. 

t this period it was just as much possible for Christian themes 
to find their way into Buddhist tales, as for Buddhist ideas to 


p, 928 f.) and H, Oldenberg (Theo)og, Litztg. 1905, col. 65 ff., Ans dem alten Indien, 
p. 47 f.) regard it as an open question. An entirely or almost entirely negative attitude 
is taken up by T. W. Rhys Davids , SBE XT, 165 f.; J. Esfclin Carpenter , The first three 
Gospels, their Origin and Relations, 2nd Ed., London 1890, pp. 136 ff., 161 If., 174 ff., 
203 ff., 237 f. 5 “Buddhist and Christian Parallels- in “Studies in the History of 
Religions’* presented to Crawford Howell Toy, New York, 1912 (nob accessible to me) 
and Buddhism and Christianity (Londen 1923), p. 179 f. ; E. Hardy, Der Buddhismus, 
new ed. by Rich. Schmidt , Munster i, W. 1919, p. 175 fir. ; E* W. Hopkins , India Old and 
New, New York and London 1902, p. 120 ff.; E. Windiseh , Mara and Buddha, pp. 60 ff., 
214 ff., 312 and Buddha’s Geburt, p. 195 ff.,* La VallSe Poussin, Revue biblique 1906, 
p. 353 ft, Bouddhisme, p. 5 ft ; L’histoire des religions de I’Inde et FApolog^tique, London 
1912 (not accessible to me); S. LM in Revue critique 1908, N. S. 65, p. 382; A. B. Keith 
in JRAS 1910, 213 f.; History of Sanskrit Lit., 501 Iff.; Edv. Lehmann , Der Buddhismus 
als indische Sekte als Weltreiigion, Tubingen 1911, p. 78 ff.; G. Faber, Buddhistische und 
Neufcestamentliche Erzahlungen, Leipzig 1913; A. Gotz in “ Der Katholik ** 1912 (IY, 9), 
74 ff., 254 ft.; (IY10), 16 ff.; 1915, 363 ff.; Karl Beth in DLZ 1915, 893 ff., 957 ff. and 
Theologische Studien und Kritiken 1916, 169 ff*; Carl Clemen in Zeitschrift fiir die 
Nentestamentiiche Wiss. 1916, 128 ff.; DLZ 1917, 668 ff.; OZ IX, 185 ff. and EGG I, 
1332 ff.j Job. B. Aufhauseri Christentum mad Buddhismus im R ingen urn Fernasien; Bonn 
and Leipzig 1922, p. 349 ff.; Edward J. Thomas, The Life of Buddha, 1927, p. 237 ff. 
J. Kennedy (JRAS 1917, 209 ff., 469 ff.) seeks the origin of all legends in the West. H. 
Gunter (Buddha in der ahendl&ndischen Legende P Leipzig 1922) is inclined to explain 
all the Buddhist-Ohristian parallels on the grounds of the “ relationship. of life,’* *.«„ 
the similarity of religious moods and experiences in the two religions ; R. Fick in GGA 
1924, p. 172 ff. agrees with him, but is more in favour of a “ non liquet.** 

x ) Cf. Bergh van Eyeing a, loc. cit,, 88 ff, ; Edmunds t Buddhist and Christian 
Gospels, I K pp. 111-164, and R. Stubs “ Indien und der Westen,” in M. Kern’s “Das 
* Licht des Ostens,” p, 242 ff. 
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coincide so strikingly, that it is highly improbable that 
the two legends originated independently of each other. 
As the Indian legend is not an isolated one, whilst as 
far as the New Testament is concerned, it occurs only 
in St. Matthew, it is very likely that the Christian legend 
was derived from an Indian source. We must assume, it is true, 
that the narrative which has come down to us in the Jataka 
commentary, is based upon a much earlier tradition. 0 

Again, the parallel to the miracle of the feeding of the 
multitude, does not occur earlier than in the Jataka comment- 
ary. Just as Jesus feeds 5,000 people with five loaves and two 
fishes, the Buddhist narrative tells us that 500 monks were 
fed with a cate which increased of itself. There is, however, 
a considerable difference between the two. In the Gospel we 
have a miracle which J esus performs in order to feed a multi- 
tude of poor people, and in which he raises his eyes to heaven, 
and blesses, whilst in the Jataka commentary we have a comi- 
cal, not to say silly, fairy-tale, in which the miracle is per- 
formed by a saint in order to convert a miser. Indeed, the 
miracle of Jesus has more in common with the miraculous 
feeding of the children of Israel with quails and manna (Exo- 
dus XVI, cf . Numbers XI, 31 f.) than with the Buddhist fairy- 
tale,/ 0 There is also an account of a miracle of feeding in 


l ) 0/, W. Brown, loo, cit, ; Edmunds U, 257 1 ", Bergh van Eyeing a , p. 52 fit j 
Carpenter, First Three Gospels, p, 203 ft; Buddhism and Christianity, p. 180 ; Garbe, 
Contributions, p. 12 f. 5 Xndien nnd das Chrisfcentum, 56 ff. ; Gotz, 1. c. # 19 fit 5 Beth in 
DLZ 1915, col. 1900 ; Theolog. Studien 19 16, 214 fit ; Clemen in Zeitschr. fur die neutes- 
tamentliche Forschnng 1916, 137 5 Charpentiet in ZDMG 69, 441 ; Gunter , Buddha in der 
abendl&ndischen Legend© 7 218 f. • Haas, Buddha in der ahendlSnd. Legend© F 25 f. 

s ) Matth. XIY, 16 fit; XT, 82 fit; Jataka, No. 78. Cf. Edmunds II, 253 fit; 
Garbe, Indien nnd das Chrisfcentum, 59 f, ; Gharpentier in ZDMG 69, 441; Carpenter , 
Buddhism and Christianity, p. 180 ; Clemen in OZ IX, 185 f. ; Zeitschr. f. d. neatest. 

1916, 187 f.; Beth in DLZ 1915, 900 f.; Theolog. Studien 1916, 219 ff. ; Gunter y 
X.e„ pv 214 % Haas , (t Soherflein der Witwe,” 37 f. The RasavahinI, in which similar 
legends occur ( Lehmann , to., p. 90 ff.) is quite a late work (see above, p. 224 it). In his 
heok^Unter Brahmanen nnd Farias/’ Leipzig 1923, p, 68 i, J. A. Sauter tells of a miracle 

' : ' ' ' L , t 

I f f MJ’ fp* « ; i * - ■ 

' ^ : .. . , . , . - . 
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the Mahay ana- Sutra Vimala-Kirti-Nirdesa. 1 * Many Bodhi- 
sattvas have assembled for a pious conversation. It is time 
for the meal, and by his miraculous power, Vimalalurti causes 
a being from the world of sweet perfumes to produce a tiny 
fragment of food, which satisfies the whole assembly, and yet 
does not grow smaller. This miraculous feeding differs as 
widely from that of the Jataka as it does from that of the 
Gospel. Finally, if we remind ourselves of the fairy-tale 
motif of “ Table, fill thyself ! which has its counterpart 
even in the Mahabharata 2) in the self-filling pot which was 
the gift of the sun-god, we shall come to the conclusion that 
all these miracles of feeding are but variations of a motif 
which could quite well crop up afresh as a new invention at 
different times and in different places. 

There is a far more striking similarity between the legend 
of Asita and that of Simeon in St. Luke. In spite of some 
differences, which, here too, are undeniable, I regard it as 
fairly probable that the author of the Christian narrative was 
acquainted with the Buddhist legend. 3) It is possible^ too^ 
that there is a connection between the legend of Buddha who,- 
as a boy, goes apart from his companions^ and after being 
missed by his family, is found absorbed in deep meditation, 
and the story of the twelve-year old Jesus who^ instead of 
returning to Nazareth with his parents, remains behind in the 
temple in Jerusalem and converses with the teachers. 4 * I 


of feeding which he says he witnessed himself, on the part of Dayanand! Svami, who fed 
and satisfied twenty guests with two handfuls of rice. 

* i) Communicated by Haas, “ Das Scherflein der Witwe, ,? p. 89 

2 ) See above, Yol. I, p. 346 f. 

») See above, p. 96 f. Cf. Bergh van Eysinga, 28 ££.$ Edmunds 1, 181 ff.j Pisohel 
in DLZ 1904, 2938 ff. ; Garbe, l.c„ 48 ff. j Charpentier in 2DMG 69, 441. The divergences 
between the two legends are emphasized by Gdtz in 44 Der Katholik” 1912 (IY, 9) f 429 ff, 3 
Beth in DL& 1915, 898 f . 3 Theolog. Sfeudien 1918, 192 ff. ; Clemen in £eitschr. f. d. 
neutest. Wiss. 1916, 134 f. ; Carpenter , Buddhism and Christianity, 179 f.j and by Gunter, 
1 . c., p. 203 f. (on the other hand, of. Haas , Buddha in der abendlindischen Legende? 24). 

*) St. Luke II, 41 if. ; Lalita-Yisfcara XI ; Nidana-Katka, Jataka Ed., p. 58; Rhys 
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the Karman, the act working through the rebirths, the 
Christian miracles are only the outcome of God’s mercy and 
omnipotence. Edv. Lehmann 3) says very aptly : “ For 

the taste of Indians the events in the Christian narratives 
will always seem to be insufficiently justified by reason and 
for us Christians the Indian narratives, even from the purely 
aesthetic point of view, will appear to have an almost unbear- 
ably efficient sequence of cause and effect.” 

Whilst we have thus seen that doubts as to an his- 
torical connection on the strength of any of the parallels 
cited from the canonical gospels are more than justifiable, 
and whilst we can at the very most speak of the possibility 
of such a connection, we find in the apocryphal gospels 
which originated in the 2nd and 3rd centuries A. D., a 
whole series of legends, the loan of which from Buddhist 
literature may be asserted with as great a degree of proba- 
bility as is at all possible in questions of this kind. The 
tales of the Bodhisattva, who is taken to the temple in 
his boyhood, and before whom the statues of the gods 
arise, so as to fall down at his feet, and that of the Bodhi- 
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birth of the child, and felt no pain : in the proto-gospel of 
St. James, Chapt. VI, it is told of the six-months old Mary, 
that she walked towards her mother with seven steps ; in 
the same gospel, Chapt. XVIII, it is related that the forces 
of nature and the activities of mankind came to a sudden 
Standstill at the birth of Jesus ; in Pseudo- Matth., Chapt. 
XX, a palm-tree inclines its branches down to the ground 
at the command of the infant Jesus, in order to offer its 
fruits to Mary, who is thirsty and exhausted. It is so very 
obvious to anyone acquainted with the legend of Buddha, 
that these wonder- tales must be assumed to be of Indian 
origin, that even among Christian theologians, there are 
only few who doubt an historical connection . 15 

It has also been attempted to trace some of the mediaeval 
legends of the Christian saints back to Indian sources. 
Mara appears in the form of Buddha in two different 
Buddhist legends, on one occasion it is in order to 
seduce a pious man, in which he does not succeed; and 
the other time, TJpagupta causes Mara, whom he has con- 
verted, to appear in the form of Buddha . 25 Christian 
legends tell of several monks to whom the devil appeared 
in the guise of the Saviour. The Christian legend of the 


1 ) See above, p. 251 } Bergh van By sing a, p. 75 fit. ; Garbe, Contributions, p. 19 ff, ; 
Indien und das Cliristentum, p. 70 ff. ; Gharpentier in ZDMG 69, 442; E. Eenneche , 
Neutestamentliche Apokryphen, 2. Aufl., Tubingen 1924, p. 95 f. Even GHz in “Der 
Katholik,” 1912 (IV, 9), 271, says ; 44 An influence on the part of Indian and presumably 
also Buddhist traditions on the apocryphal writings of semi-Christian elements of the West 
is, then, an historical fact. 0 J. Kennedy in JR AS 1917, 508 explains the undeniable 
resemblances between the apocryphal stories of the childhood of Jesus and the Buddhist 
legends, by the hypothesis of Christian- Gnostic influences on Buddhism. Among those 
who make it their principle to deny any connection whatsoever, even in this case, we may 
mention Glemen in Zeit«chr. f, neutestamenfc. Wiss. 1916, 131 ff. and Gunter , l.c.* 74 ff., 
78 f., 91 f.j see, however, Eaas y Buddha etc,, pp. 12 f., 22 f. As early as in 1762 the Augus- 
tine hermit Georgius pointed out that a similar story to that told of the five-year old Jesus 
and Zakchaios in the Gospel of St. Thomas, was told in Tibet about Buddha, see L. 
Gonrady t Das Thomasevangelium (Thelog. Studies und Krifciken, Gotha 1903), p. 403 ff 
4 ) See above, pp. 201 and 288. 
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presumptuous monk Valens, to whom the devil appeared in 
the shape of Christ,, whereupon the monk worshipped the 
devil and related that Christ had appeared to him, is tra- 
ced by Garbe to the Buddhist narratives, especially 
as “the monstrous idea of the apparition of the devil in 
the shape of the Saviour is not to be found anywhere in 
Christian literature except in this one isolated instance/’ 
Gunter l 2) 3 has shown, however, that “ the monstrous idea” 
occurs frequently enough in Christian legendary litera- 
ture. For this reason it is just as much possi- 
ble for the legends to have originated independently of each 
other in Christianity and in Buddhism, as for the theme 
to have migrated to the West from India, where a legend 
of this nature was translated into Chinese as early as in the 
year 401 A. D. 8) 

Garbe and others before him have also traced the legends 
of St. Eustace and St. Christopher hack to Buddhist Jatakas, 
Nevertheless, in spite of Garbe’s arguments, I cannot bring 
myself to believe that this is a case of an actual connec- 
tion . 4) 

On the other hand, it is a fully established fact that one 
of the favourite books of the whole of Christendom in the 
Middle Ages, the story of Barlaam and Josaphat, was 
composed by a devout Christian on the basis of the Buddha 
legend, with which he might have become acquainted from 
the Lalita-Vistara. 5) * * This story, which is otherwise 


l ) Indien nnd das CJhristentum, p. Ill ff. 

4 ) Loo. cit., p. 234 ff. ; ef. Haas, Buddha in der abendl&ndischen Legend© p p. 32. 

3 ) Ghavannes, Cinq cents contes et apologues, t. II, p. 86 (No. 206). 

4 ) Cf. above, pp. 132 ntoe 2,150 note 2, and Garbe, Indien und das Christentum, 
p. 86 ff. ; 101 ff. ; Haas, l.c., p. 9,; Gunter, l.e., p. 7 ff.; Charpentier in ZBMGr 69, 442 f. ; 
Beth, Theolog. Stndien 1916, 197 f. 

5 ) Max Muller, Essays III, p. 538 f. (cf. Fouoaux, Lalita Vistara trad. II, 43 ff.) 

quotes a few passages from which it seems evident that the author “ heard the story not 

only, as he says, from the lips of people who had brought it to him from India, but that 
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entirely imbued with the spirit of Christianity, has a Buddhist 
setting: the main features of the Buddha legend, the three 
excursions, at which the Bodbisattva becomes acquainted 
with age, disease and death, recur in it, a few of the inter- 
polated parables (e.g. that of the “ man in the well ”) are 
familiar from Indian literature, and references to India occur 
in the story itself. !) In Eastern Iran or in Central Asia, 
where, as we know through the finds of Sir Aurel Stein, 
Grunwedel and v. Le Coq in Khotan and r urfan, Zoroastrians, 
Buddhists, Christians and Manicheans lived together in closest 
proximity, a Christian monk 2) could easily become acquaint- 
ed with the Buddha legend, and be stimulated by it to com- 
pose a work which was to impart Christian doctrines. This 
work was presumably written in the 6th or 7th century, first 
in the Pahlavi language and afterwards translated into Arabic 
and Syriac. The Georgian and Greek translation might be 
traced back to tbe Syriac text. The Greek text gave rise 
to Arabian, Hebrew, Aethiopian, Armenian, Ecclesiastical- 
Russian and Rumanian versions, which came into being in 


*) As early as in the year 1612 the Portuguese Diogodo C.onto compared the Barlaamr 
Josaphat legend with that of Buddha (Ind. Ant. XII, p. 288 f,), It was, however, 
Laboulaye who first asserted the Buddhist origin of the legend, in Journal des D6bats of 
the 26th July 1859. The proof was then furnished by Felix Liebrecht (in Jahrbuch fur 
romaniscfae und englishe Literatur II, I860, p. §14 ff. and in his book “ £ur VolkskUnde ”, 
Heilbronn 1879, p. 441 if.). The whole history of the story has been traced throughout 
universal literature, by E. Kuhn (“ Barlaam und Joasaph, eine bibliographisch-litterargesch- 
ichtliche Studie,” ABayA XX, Munchen 1897). Kuhn (p. 39) believes, however, that the 
author “ made very free use of the entire Buddhist tradition, and not of one particular text 
like the Lalita Vistara,” Cf. also tbe literature cited in V. Chauvin, Bibliographie des 
ouvrages Arabes III, 1893, p. 83 and H. G-. Rawlinson in JBRAS 24, 1915, p- "96 ff. 
■.'.■Even' Gunter , l.c., p. 92 if., cannot but admit that Josaphat is the Bodbisattva, though he 
is very anxious to minimize the influence of the Buddhist- legend over tbe Christian one, and 
prefers to assume nothing more than a “distant indirect influence ” (p. 41). 

2 ) It has been supposed by A. v. Le Coq (SBA 1909, p. 1205) that the Buddha 
legend was first brought to Europe, not by Christians, but by Manicheans. The actual 
author of the story, however, can only have been a Christian, as the doctrines contained 
in the book are specially Christian. It was just as possible for Christians to become 
acquainted with the subject as it was for Manicheans. 
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later times. The numerous European translations and recen- 
sions (Lope de Yega has even dramatised the story) can he 
traced back to the Latin text translated from the Greek. 
German recensions have been in existence since 1220 A.D. 
In course of centuries the characters in this work had grown 
so familiar to the Christian peoples, that they were regarded 
as pious Christian men who had really lived and taught, so 
that the Catholic Church finally made the two heroes of the 
story, Barlaam and Josaphat, into saints. Josaphat, how- 
ever, is none other than the Bodhisattva. 1) 

It is not only pious narratives such as that of Kisa- 
Gotaml 2) which wandered from India to the West, but also 
many secular fables, and narrative motifs as are to be found 
in the Jataka, the Dhammapada commentary and Buddha- 
ghosa’s commentaries. 8 ’ Even down to our own day, the 
Indian- legend of Buddha has so well preserved its ever youth- 
ful freshness and vitality, that again and again it has inspired 
poets, including Western poets, to compose epic and dramatic 
renderings of this immortal theme. 4 ’ Thus Edwin Arnold’s 
epic “ The Light of Asia ” was in the 19 th century, still 
capable of inspiring such enthusiasm that it saw over sixty 
editions in England and over a hundred in America' and really 


1 ) In Greek the prince is called Joa^apb, the Arabic Juda;af, which is derived 
from Budasaf, i.e., Bodhisattva. In Arabic, Syriac and Pahlavi, “ f ” and “ b ” are easily 
confused in the script. The sage Barlaam is called Balauhar in Arabic, which might be 
derived from Bhagavan. (Kuhn, loc. cifc., pp. 17, 19, 31 f.) Barlaam and Josaphat already 
appear as saints in the “ Catalogs Sanctorum ** of Petrus de Natalibus, who died in about 
1370. Even in more recent times, the legend of Barlaam and Josaphat has been made the 
subject of a romance for children and also of a drama in Germany ; s. Slepcevic' Bud* 
dhismus in der deutschen Litteratur, p. 38 If, 

2 ) See above, p. 58 f. 

O See above, p. 200 f. j also Gunter, J. e., 107 ff„ admits that a steady stream of 
Indian motifs, 'including such as we find in the Jstaka-Book, poured into the European 
literatures from the 12th century onwards. 

*) On the influence of Buddhism on German literature, see Pero Slepcevic Buddhis- 
mus in der deutschen Litteratur (Diss. der Universitat Freiburg in der Schweiz), 

Wien 1920, 
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laid the foundation for this poet’s fame. 1 ' Whilst Edwin Arnold 
kept closely to the Indian legend, the German poet Joseph 
Viktor Widmann, in his “ Buddha,” 1 2) has left little of the 
ancient Indian legend. On the other hand, much of the spirit 
and mentality of Buddhism is embodied in the beautiful epic 
poem “ The Saint and the Animals” by the same poet. The 
Buddha legend was made the theme of a drama in Germany 
by Ferdinand Hornstein , whose “ Buddha ” 3) was produce/! 
at the Hoftheater in Munich in 1900. 

Under the influence of the philosophy of Schopenhauer, 
Richard Wagner felt strongly attracted towards the Buddhist 
doctrine of salvation and morality of pity. “ You know that 
I have become a Buddhist in spite of myself,” he wrote to 
Mathilde Wesendonk on the 22nd Eebruary, 1859 ; and on 
the 9th J uly of the same year, he wrote to the same friend, 
full of enthusiasm .about Buddhism : “ Yes, child, this is a 
philosophy compared with which all other dogmas must 
appear petty, narrow and inadequate ! ” 4) Three years prior 
to that, he had already sketched out a Buddhist musical 
drama “ The Victors,” in which he intended to dramatise the 
legend of Ananda and the Candala girl Prakrti. A year later 
he embodied the ideas of this sketch, which was never com- 
pleted, in “Parsifal.” Not only here, but in others of 
Wagner’s works, too, we have sufficiently frequent instances 
of a perfectly clear expression of the Buddhist view of life. 


1 ) Of. E. F. Oaten, Sketch of Anglo-Indian Literature, London, 1908, p. 84 £f, ; 
Leon Kellner, Die englische Literatur irn Zeitalter der Konigin Viktoria, Leipzig 1909, 
p. 404 if., and Beil. Allg. Zeitung 1889, Nos. SO if. ; Artur Pfungst translated “ The Light 
of Asia ” into German (Leipzig 1887). 

2 ) Episcke Bichtuug in 20 Ges&ngen, Bern 1869. As the poet himself wrote to me 
(in a letter of the 27th August 1905), this poem of Buddha was “ really only modern free- 
thinking views disguised in that Oriental garb. 1 ’ Of, also Slepcevic , l.c , p. 55 ff. 

3 ) Legend© in 8 Akten, Musik von Robert v. Hornstein, Miinchen 1899, See 
Slepc' emc ' , Lc., p. 69 ff. Angelo de Gahernatis and A. Obotonshj (Le Prince Slddhartha, 
drama en 5 actes et 22 tableaux, Tours 1899) have also dramatised on life of Buddha. 

4 ) See Richard Wagner uhd Mathilde Wesendonk * 21, Aufl., Berlin 1904, p. 59 f.» 
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In the 66 Gotterdammerung 
Brunbilde says : 


( cc The Twilight of the God; 


' Wisst ihr, wohin ieh fahre ? 

Aus Wuuschheim zieh’ieh fort, 
Wahnheim flieh’ieh auf immer ; 
Des ew’gn Werdens offne There 
Sehliess’ ieh hid ter mir zu... 
Von Wiedergeburt eriost, 

Zielit nun die Wissende bin.” l ) 


These thoughts are Buddhist through and through. 

During the last years of his life, Wagner’s mind was 
occupied with the personality of the Buddha, though there 
is no sufficient evidence to justify the rumour, spread abroad 
after his death, that he had worked at a musical drama 
“ Buddha.” 2 * * * * * > . 

Like Richard Wagner, the Danish poet Karl Gjellerup 
found Buddha by way of the philosophy of Schopenhauer. 
He drew upon K. E. Neumann’s translations, but also made 
himself acquainted with Buddhism through his own indepen- 
dent study. Though his beautiful prose poem “ The Pilgrim 
Kamanita ” 3) is entirely an invention of the poet’s own, the 
figure of Buddha himself has been sketched lovingly according 
to the sources, and, what is more important, the whole poem 


l ) 4 1 Do you know whither I go? 

I bid farewell to the land of desires. 

I flee for ever from the land of illusions ; 

I close behind me the open portals 
Of never-ending existence... 

Released from re-birth, 

She who has gained knowledge now departs. 

*) See above, p. 287, note 1; H. Lichtenberge 
Leipzig 1899, pp. 357 f.» 499 f. ; Max Koch in Si 
geschichteS, 1903, 412 If. ; Slepcevic , l.c„ p, 40 If. 

. 8 ) .** Pilgrimen Kamanita,” Kopenhagen 1906 ; D 
roman, 7-10. Tausend, Frankfurt a. M. 1917. Also'tra 
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is instinct with the true spirit of Buddhism. The delicate 
poetical description of the Buddhist paradise Sukhavatl is 
full of charm, and there is no harm in the poet’s having 
woven this picture, which is a part of the Mahayana, into his 
poem, which is mainly based upon the Pali sources. In the 
drama “The Wife of the Perfect One,” 1 ' Gjellerrup has 
endowed Buddha, who first appears in the play as Prince 
Siddhartha, hut later on as the Enlightened One, with more 
worldly traits, and above all, more attachment to his family, 
than the Buddha of the legend really possessed. It would 
scarcely he possible to find in Buddhist texts a counterpart to 
the scene in which Buddha yields the sovereignty to his half- 
brother Nanda. The Buddha of "the texts never troubled 
about such matters. Neither could we find in any Buddhist 
text such words as Buddha is made to speak, in the last scene 
in the drama, when he hands his weapons to Nanda, and 
passes him the swords, with the words : 

“ Draw it in a just cause only ! But then 
Wield it well, and win, so that wrong may not triumph ! ” 

The true Buddha had no dealings with the sword. For him 
there is no “ just cause,” for the sake of which we are justified 
in doing violence, for he knew, what we have learned but 
yesterday, that the “just cause” is always merely another 
name for our own cause, however unjust that cause may be. 

Fritz Mauthner, too, in his prose work “ The Last Death 
of Gautama Buddha,” 2 ' has made Buddha utter many a 
very un-Buddhistic speech. 

Among the works which serve Buddhist propaganda, 
“ The Gospel of Buddha *’ by Paul Cams may be mentioned. 


1 ) “ Den fuldendtes Husfru,” Kopenhagen 1907 Das Weib dies Vollendeten, ein 
Legendendrama, Quelle & Meyer, Leipzig, This drama was also staged in Germany. 

2 ) “ Der letzle Tod des Gautama Buddha,” Miincben und Leipzig 1913. The poem 
is based upon the Maha-Parinibbana-Sutta in K. E. Neumann's translation. 
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In this work, edifying passages from the most varied sources, 
from earlier and later Pali texts, from the various biographies 
of Buddha and European works on Buddhism have been com- 
bined to form a mosaic which, from a scholarly point of view, 
is not always faultless, but is eminently suited to affect 
people’s minds in the religious sense. Since its publication in 
the English language in America in 1894, this work has seen 
numerous editions, and it has been translated into many lan- 
guages. In Ceylon and Japan the work is read in Buddhist 
schools and temples for purposes of edification. 11 

Whilst Paul Cams lays no claim to erudition, the Italian 
indologist Luigi Suali has recently (1924) retold the Buddha 
legend in beautiful, poetical language, in his book “II 
Illuminato,” 21 on the basis of an accurate knowledge of the 
original sources. Without the slightest thought of propa- 
ganda, he has allowed himself to become absorbed in the very 
spirit of the legend, and with a loving hand, has portrayed the 
Buddha with all his human, super-human and super-divine 
qualities, such as he has lived for over two thousand years, 
and still lives to-day, in the faith of devout Buddhists. 

We may also mention Lafcadio Hearn, 3) who has 
brought us into closer contact with Japanese Buddhism, in 
many of his sketches and tales. Eree from any propagandist 
intentions, he has with love and sympathy, and with consum- 
mate art, given us an insight into Buddhist thought and 
sentiment as they still exist, even to-day, in the hearts of the 
devout Buddhists of Japan. 


5 ) See Pas Evangelium dee Buddha nack alten Quelien erziihlt von Paul Cams , 
illustriert von 0. Koyetzhj, 2, deutsche Auflage von Karl Seideastucker , Chicago und London, 
Tbe Open Court Publishing Company, 1919. The translation was made according to the 
13th English edition. Paul Cams died on 2nd Febr. 1919. 

s ) I only know the German translation : *‘Der Erleuchtete, das Leben des Buddha” 
(ails dem Italienischen iibersetzt von Dora Mitzhy), Frankfurt a. M. 1928. 

3 ) “ Gleanings in Buddha Fields,” ** Out of the East,” and others, which are well 
known in German translations also. 
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There is not much of importance to be found in the 
propaganda literature which serves the Neo- Buddhist move- 
ment. Translations of Pali texts are the best thing which 
we owe to it. Paul Dahlke’s “ Buddhist Stories ” 15 may 
be mentioned, and also the lyric poems of Hans MuchH But 
though the latter are Buddhist in sentiment, this European 
monastic poetry is very feeble when compared to the Thera- 
Gathas and Therl-Gathas, the songs of the ancient Buddhist 
monks and nuns. 

Nevertheless, whatever our views of the new Buddhist 
movement may be, we cannot but admire the vitality of 
Buddhism and of the works of Buddhist literature, which have 
ever and again inspired the minds of thinkers and poets of all 
nations, and still continue to do so. I hope, too, that I have 
succeeded in showing in the above chapters, that there is still 
much in Buddhist literature which well merits being intro- 
duced into European literatures and made the common pro- 
perty of universal literature. 


*') “ Bnddhisfcisehe Erzahlungen,” Dresden 1904. 

2 ) “ Ich nabm meine Zu9ucht...Fiugsamen au9 einem abendlandischen Buddha- 
garten,” Leipzig 1920; An Buddhas Hand, Leider der Erweckung im Pelde,” 1917, in 
Buddhistische Weisheifc ” von Georg Grimm und Hans Much , 1920. 
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considered merely as a Buddhist sect. Nevertheless, it presents 
a marked divergence from the Buddhist religion in such essen- 
tial points, that it must be regarded as an independent creed. 
Jinism J) lays far more stress than Buddhism on asceticism and 
all manner of cult exercises, and in contrast to the Bud dha , 
Mahavira taught a very elaborate belief in the soul. All that 
the two religions have in common, is the ancient Indian “ asce- 
tic morality ” which we have already characterised more than 
once ; the points of contact, too, between Buddhist and Jaina 
literature, are precisely those which they both share with the 
whole of Indian ascetic poetry. It is the Jainas, however, who 
far more than any other Indian religion, emphasize the com- 
mandment of Ahirpsa, non-violence . 

An essential difference between the two religions is, how- 
ever, that Jinism has always remained a national Indian 
religion, whilst Buddhism developed into a world religion. 
It is true that, according to the belief of the Jainas, their 
religion is a “ world religion ” in the sense that it is a religion 
not only for human beings of all races and classes, but even 
for animals, gods and denizens of hell. Notwithstanding, 
the Jainas have retained the Indian system of castes and 
classes in its entirety, s) and Jinism has a much stronger 
tendency than Buddhism to adapt itself to Brahmanism and 


*) Of. 0 Buhler f Ueber die indische Sekte der Jainas (Almanach der k. Akademie der 
Wissenschaften, Wien 1887); translated into English by J. Burgess, On the Indian Sect 
of the Jainas, with an Outline of Jaina Mythology, London 1908 ; H. Jacobi in ERE VII* 
1914, 465 if.; Mrs. Sinclair Stevenson, The Heart of Jainism, Oxford and London 1915 ; 
Puran Chand Nahar and Krishnachandra Ghosh, An Epitome of Jainism, Calcutta 1917 ; 
Helmuth v. Glasenapp, Der Jainismus, Berlin 1925. A. Guirinot, La religion Djaina, 
hiafcoire, doctrine, culte, coutumes, institutions, Paris 1926# A presentation of the Jaina 
religion from the view-point of an enthusiastic European is given by Herbert Warren , 
Jainism in Western Garb as a Solution to Life’s Great Problems, Arrah 1912, second 
ed. 1916. On the history of the Jainas, see also A. Guerinot, Repertoire d’Epigraphie 
Jaina precede d’une esquisse de Phistoire du Jainisme d’apr&s 3es inscriptions Paris 
(Publ. de l’E'cole frangaise d’ Extreme-Orient) 1908, and J, Charpentier in Cambridge 
History I, 150 ff. 

2 ) H, v, Glasenapp , Der Jainismus, pp, 314 if., 316 if. 



sis oi rne nrst comprenensiv© and epoch-making 
>y Albrecht Weber , Ind. Stud. 16, 188B, pp. 211- 
Inglish by H. W. Smyth in Ind. Ant., yols. 17-21, 
591, Cf* E. Windisch t Geschickte der Sanskrit- 
; A. Gufoinot, Essai de bibliographie Jaina, Paris 
a. to it JA 2909, s. 10, t. XIV, 47-148; 1912, s, 10, 
>8, S24flc, ; Guirinot , La religion Djaina, pp. 69*90; 
134 and Die Literaturen Indiens (in “ Handbnch 
For important data on Jain authors, see J. Klatt 
1 Specimen of a Literary- Bibliographical Jaina- 
3ok by U. D. Barodia , History and Literature of 
'alue. 
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Hinduism, and also it is confined within the frontiers of 
India. The Jainas themselves explain the close relations of 
their religion with Brahmanism by asserting that their religion 
is the oldest of all religions, and the religion of the Brahmins 
is merely a degenerate form of it. Although, as has already 
been mentioned, Jinism is older than Buddhism, the canonical 
literature of the Jainas has not come down to us in its earliest 
form. Unfortunately only parts of it have been preserved, and 
in its present form it only dates back to a comparatively recent 
period.- It is solely for this reason that we deal with it here 
after Buddhist literature. 

With rare exceptions, the sacred books of the Jainas are 
written in a dry-as-dust, matter of fact, didactic tone, and as 
far as we know them hitherto, are seldom instinct with that 
general human interest which so many Buddhist texts possess. 
Hence, important as they are for the specialist, they cannot 
claim the interest of the general reader to anything approach- 
ing so great an extent. If, for these reasons, the following 
treatment of Jinist literature J) occupies a comparatively small 
space, we shall be giving only a faint idea of the exceedingly 
wide range of literary activity of the Jaina monks, to which 
the catalogues of Jaina manuscripts 2) and the very numerous 
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editions of texts that have appeared during the last decades in 
various collections, hear testimony. 1 * 

The literature of the Jainas is also very important from 
the point of view of the history of the Indian languages : for 
the J ainas always took care that their writings were accessible 
to considerable masses of the people. Hence the canonical 
writings and the earliest commentaries are written in Prakrit 
dialects (Magadhi and Mahar&stri). 2 It was not until a later 
period that the Jainas — the Svetambaras from the 8th 
century, and the Digambaras somewhat earlier — used Sanskrit 
for commentaries and learned works as well as for poetry. 
Some of these authors write a simple, lucid Sanskrit, others 
compete with the classical Sanskrit poets in their use of an 
elaborate Sanskrit in the Kavya style, whilst yet others affect 
a Sanskrit shot with Prakritisms, approaching the vernacular. 81 


Bhandarkar , Report 3883-4 ; P. Peterson , 3 Reports, Report IV and Rep. V ; by Jacobi. 
Klatt and Leumann . ZDMG 33, 69? ff., 478 ff,; 45, 454 ft. ; 47, 308 WZKM 13, 1897, 
297 £E.; F. L. Pulle, Gatalogo dei manoscritfci giainiei della Bibliotheca n.adi Firence 1894 
and OG X, 1894, II, p. 15 ff.; A, B. Keith , Catalogue of Prakrit Manuscripts in the Bodleian 
Library, Oxford 1911, col. 1-45 ; Rai Bahadur Hiralal, Catalogue of Sanskrit and Prakrit 
MSS. published under the Orders of the Government of the Central Provinces and Berar, 
Nagpur 1926; H. D. Velankar, A Descriptive Catalogue of Samskrta and Prakrta Manus- 
cripts in the Library of the Bombay Branch of the Royal Asiatic Society, Vols. III-JV, Jain 
and Varnacular Literatures, Bombay 1930. 

*) A collection of the canonical writings, “ Agama-Samgraha,” was printed between 
1875 and 1885 in Calcutta, Bombay, Benares and Ahmedabad in 45 volumes. Numerous 
texts have appeared in the grl- Jaina- Jaso-Vijaya-Grantham&la published by the great 
Jainacarya Vijaya Dharma Suri ; learned societies, such as the Jaina Dharma Pras&raka 
Sabha in Bhavnagar, the Jaina Vidya Prasaraka Varga in Palitana, the Jaina Jfiana 
Prasaraka Varga in Bombay, the Jaina Vidya gala in Ahmedabad, the £gamoda,ya Samiti 
in Mehsana, and others, and wealthy patrons such as Sheth Devchand Lalbhai Jhaveri in 
Bombay, Sheth Bhagabai Mansukkhai in Ahmedabad, and others, have assisted towards 
the publication of Jain texts. See E. HuJtzsch in Ind. Ant., Vol. 39, 1910. p, 228 j • 
Jacobi in AR 13. 1910, 615 ff., and 18, 1915, 275 f. We are indebted to the Digambara 
Jainas also, for such valuable publications as the “ Sacred Books of the Jainas ” and 
“ The Library of Jaina Literature,” both of which are appearing in Arrah. 

*) See above I, p. 48, and W. Denecke, in Festgabe Jacobi, p. 160 ff. 

3 ) See M. Bloomfield, Some Aspects of Jaina Sanskrit, in Festschrift Wackernagel, 
1923, p. 220 ff . : ;;V ■■■, : 
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At a later time, from the 10th to the 12th century, there is 
a return of poetry to the Apabhramsa dialects adapted to the 
vernacular. 1 * 3 > Lastly, in quite recent times, the Jainas also 
use various modern Indian languages, and they have enriched 
more especially Gujarati and Hindi literatures, as well as Tamil 
and Kanarese literatures in the south. 


The Canons (Siddhanta) of the Jainas. 2) 

The most important schism within the Jaina religion 
namely, into the two great sects of the Svetambaras,^.*/ 
“ those clad in white ”, and the Digambaras, i.e., “ those clad 
in air ” or <e naked ”, occurred as early as in the first century 
A.D. The collective term given by the Jainas to their sacred 
books, is Siddhanta or Agama. Both sects are unanimous iu 
calling the twelve Angas, i.e., “ limbs ” (of the body of the 
religion) the first and most important part of their Canon. 
Hitherto, however, we have a detailed knowledge only of the 

Siddhanta of the Svetambaras. It consists of the following 
texts D 


I. The twelve Angas: 1. Ayaramga-Sutta^ (Acarahga- 
Satra) ; 2. Suyagadamga (Sutrakrtanga) ; 3. Thanamga 


l ) See above I, p, 49, and Jacobi, Za r Frage naoh dem Ursnmno. Haa a i i , 

in Festschrift Wackernagel, p. 124 F. G pabhrams: 

3 ) On the Canon and its history see Jacobi in fchf> x .. . 

Kalpa-Sufcra, p. 14 ff. and to SBE, Vols. 22 and 45, and ZDMG28 1 fl T * 
introduction to his translation of the UVasa trad a ** «■ ’ Hoernle m th 

p.39ff. (French Le Museon, N.S., VII, 1906, 109 S.^G. BiUer WZKmTisW 
2, 1888, 141 ff.; 3, 1889, 233 ff.; 4, 1890, 313 ff, A. Barth, SHE 3 im 89 ff 

185 ; 19, 1889, 280 ff. ; 20, 332 , 29, 1894, 25 ff. - 45 1902 17H n ’ r ’ ’ 

397- II 59 ff 192 ff 97 « ff t> n at , lyo 4 178 ; Oeuvres I, 306 ff., 344 ff 

Calcutta’ 1917’’ Appendix C ; GUrlZer^ V E P ito ™ Jainism 

Cttaradhyayana-Sutra (tJpsala 1921) and W Schubrilg hlS e<3iti ° n ° f th( 

■* »■ 

beside them in brackets. enmthelrFrakntf ° rm ’ TritIlthe traditional Sanskrit translator 


i 1 ( , 'if '< i ft 'I 7 f ,» ' 4 1 . 

- ■ ■ ^ . ;: T : : ' . ' ■' 

I* ■ ' !iP ' ' ' : m . ■' ■ ■■ ■ ^ .• 
■: ' ' : - ' • ' . ' ' ■ : . 

- : • 
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(Sthananga) ; 4. Samavayamga ; 5. Bhagavatl Viyahapannatti 
(V yakhya-Prajhapti) ; 6. Nayadhammakahao (Jnatadharma- 
kathah) ; 7. Uvasagadasao (Upasakadasah) ; 8. Amtagadadasao 
(Antakrddasah) ; 9. Anuttarovavaiyadasao (Anuttaraupapati- 
kadasah) ; 10. Panhav agaranai m (Prasna-Vyakaranani); 11. 

Vivagasuyam (Vipaka-grutam) ; 12. Ditthivaya (Drstivada). 

IT. The twelve Uvamgas (Upangas) or {{ secondary 
limbs ” : 1. Uvavaiya (Aupapatika) ; 2. Kayapasenaijja or 
Bayapasenaiya (Bajapra^nlya) ; 3. Jivabhigama ; 4. Pan- 
navana (Prajiiapana) ; 5. Surapannatti or Suriyapannatti ; 6. 
Jambuddivapannatti (Jambudvipa-Prajnapti) ; 7. Oamdapa- 
nnatti (Candraprajnapti) ; 8. Nirayavali ; 9. Kappavada- 

msiao (Kalpavatamsikah) ; 10. Pupphiao (Puspikah) ; 11. 
Pupphaculiao (Puspaculikah); 12. Vanhidasao (Vrsnidasah). 

III. The ten Painnas (Prakirnas, i. e., “ scattered 
pieces”): 1. Causarana (Catuhsarana) by Virabhadra • 2. 
iurapaccakkhana (Aturapratyakhyana) ; 3. Bhattaparinna 
(Bhakta-Parijna) ; 4. Samthara (Samstara) ; 5. Tamdula- 
veyaliya (Tandulav aitalika) ; 6. Camdavijjhaya ; 7. Devi- 
mdatthaa (Devendrastava) ; 8. Ganivijja (Gani-Vidya) ; 
9. Mahapaccakkhapa (Maha-Pratyakhayana) ; 10. Viratthaa 
(Virastava). 

IY. The six Cheya-Suttas (Cheda-Sutras ); 1. Nislha 
(Nisitha) ; 2. Mahanisiha (Maha-Nis'xtha) ; 3. Vavahara 
(Vyavahara) ; 4. Ayaradasao (Acaradasali) or Pasasuya- 
kkhandha (Dasagrutaskandha), also called briefly Dasao 
(Dasah); 5. Kappa (Brhat-Kalpa) ; and 6. Pamcakappa 
(Panca-Kalpa). Instead of the last-named the Jiyakappa 
(Jita-Kalpa) by Jinabhadra is also mentioned. 

Y. Individual texts : 1. Nandi or Nandi-Sutta 

(Nandl-Sutra) ; 2. Anuiogadara (Anuyogadvara). 

VI. The four Mala-Suttas (Mula-Sutras) : 1. IJttara- 
jjhaya (Uttaradhyayah) or Uttarajjhayana (Uttaradhyayana) ; 
2. Avassaya (Avasyaka) ; 3. Dasaveyaliya (Das'avaikalika)i 
4. Pimdanijjutti (Piuda-Niryukti). The third and fourth 
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A.t a later time, from the 10th to the 12th century, there is 
a return of poetry to the Apahhramsa dialects adapted to the 
vernacular. 15 Lastly, in quite recent times, the Jainas also 
use various modern Indian languages, and they have enriched 
more especially Gujarati and Hindi literatures, as well as Tamil 
and Kanarese literatures in the south. 


The Canons (Siddhanta) of the Jainas. 2) 

The most important schism within the Jaina religion 
namely, into the two great sects of the Svetambaras,\ e ’ 
“ those clad in whifc e ”, and the Digambaras, i.e., “ those’ clad 
in air ” or “ naked ”, occurred as early as in the first century 
A.D. The collective term given by the Jainas to their sacred 
books, is Siddhanta or Agama. Both sects are unanimous iu 
calling the twelve Angas, i.e., “ limbs ” (of the body of the 
religion) the first and most important part of their Canon 
Hitherto, however, we have a detailed knowledge only of the 

Siddhanta of the Svetambaras. It consists of the follow in 
texts ° 

I. The twelve Angas: 1. Ayaramga-Sutta 85 (Aearanga- 
Sutra) ; 2. Suyagadamga (Sutrakrtanga) ; 3. Thanamga 


>) See above I, p. 49, and Jacobi, Zac Frage naoh dem Ursprun"- des Anabhmm^ 
in Festschrift Waekernagel, p. 124 ff P ° s Apabhral N 

2, 1888, 141 ft, 3, 1889, 233 ff, 4, 1890, 313 ft, A. Earth, EHR. ™ i ff l 

185; 19, 1889, 280 ff.; 20, 332; 29, 1894, 25 ff.- 45 m 2 lM o’ 1 ’ 89fC ' ;11 ’ 188 - 

397 ; II, 59 ff., 192 If., 378 ft, P.O. Nahar and K oXt ' ° 0UTOes 306 344 ff 

Calcutta 1917, Appendix 0; J. Charpentier in the ’• An Bpitome ° f Jainis,r 

O' ttaradhyayana- Sutra (Upsala 1921) and W Schuh ■ 100 t0 hls edltl0n of t!l 

p VIII f and 1 ff q P LC ’ , Schubnn 3. Worte Mahaviras, Gottingen 1927 

p. VUl t. and 1 ff. Selected passages from canonical texts , „ S 

irsrar * — “-slstls 

3 ) The titles are given in their Prakrit form 4 

beside them in brackets, ’ raditional Sanskrit translatioi 
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(Sthanaiiga) ; 4. Samavayamga ; 5. Bhagavatl Viyahapannatti 
(Vyakhya-Prajnapti) ; 6. Nayadhammakabao (JnStadharma- 
kathah) ; 7. Tlvasagadasao (Upasakadasjih) ; 8. Arotagatjadasao 
(Antakrddasah) ; 9. Anuttarovav aiyadasao (Anuttaraupapati- 
kadasah) ; 10. Panhavagaranaiip (Prasna-Yyakaranani); 11. 
Vivagasuyam (Vipaka-grutam) ; 12. Ditthivaya (Drstivada). 

H. The twelve Uvamgas (Upahgas) or <e secondary 
limbs ” : 1. Uvavaiya (Aupapatika) ; 2. Rayapasenaijja or 
K-ayapasenaiya (Rajaprasniya) ; 3. Jlvabhigama ; 4. Pan- 

navana (Prajnapana) ; 5. Surapannatti or Suriyapannatti ; 6. 
Jambuddlvapannatti (JambudvTpa-Prajnapti) ; 7. Camdapa- 
nnatti (Candraprajnapti) ; 8. Nirayavall ; 9. Kappavada- 

msiao (Kalpavatamsikah) ; 10. Pupphiao (Puspikah) ; 11. 
Pupphaculiao (Puspaculikah); 12. Yanhidasao (Vrsnidasah). 

III. The ten Painnas (Prakirnas, i. e„ “ scattered 
pieces”): 1. Caiisarana (Catulisarana) by Vlrabhadra ; 2. 
Aurapaceakkhana (Aturapratyakhyana) ; 3. Bhattaparinna 
(Bhakta-Parijna) ; 4. Samthara (Samstara) ; 5. Tamdula- 
veyaliya (Tandulavaitalika) ; 6. Camdavijjhaya ; 7. Devi- 
mdatthaa (Devendrastava) ; 8. Ganivijja (Gani-Vidya) ; 
9. Mahapaccakkhapa (Maha-Pratyakhayana) ; 10. Vlratthaa 
(Yirastava). 

IY. The six Cheya-Suttas (Cheda-Sutras ); 1. Nislha 
(Nis'Itha) ; 2. Mahanisiha (Maha-Nisitha) ; 3. Vavahara 

(Yyavahara) ; 4. Ayaradasao (Acaradasah) or Pasasuya- 

kkhandha (Pasasrutaskandha), also called briefly Dasao 
(Dasah); 5. Kappa (Brhat-Kalpa) ; and 6. Pameakappa 
(Panca- Kalpa). Instead of the last-named the Jiyakappa 
(Jita-Kalpa) by Jinabhadra is also mentioned. 

Y. Individual texts : 1. Nandi or Nandi-Sutfca 

(Nandi- Sutra) ; 2. Ajjuogadara (Anuyogadvara). 

VI. The four Mflla-Suttas (Mula-Sutras) : 1. TJttara- 
jjhaya (Uttaradhyayah) or Uttarajjhayana (Uttaradhyayana) ; 

2. Avassaya (Avas'yaka) ; 3. Pasaveyaliya (Das'avaikalika); 

4, Pimdanijjutti (Pintja-Niryukti). The third and fourth 
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Mula-Suttas are also sometimes given as Ohanijjutti (Ogha- 
Niryukti) and Pakkhi (Paksika-Sutra), and sometimes the 
Pimdanijjntti and Ohanijjuti appear in the list of the Cheya- 
Suttas. X) 

Indeed, with the exception of the Angas, the lists and 
titles of the canonical texts are not always mentioned in the 
same way. The list of the Palnnas, in particular, is very in- 
definite. Sometimes Nandi, Anuogadara and Pameakappa are 
placed at the head of the Painnas. The traditional number 
of books in the Siddhanta is 45, but the number of texts men- 
tioned in various places varies between 45 and 50. In the 
Canon itself, viz., in the Thanamga, in the Nandi and in the 
Pakkhi-Sutta, we find lists of canonical works, in which the 
only distinction made is either between Angas and Ahgaba- 
hiriyas (“ texts standing outside the Angas ”) or between 
Angapavittha (“ belonging to the Angas ”) and Apangapavi- 
ttha (“ not belonging to the Angas”). The last-mentioned 
include the names of works which occur in the Siddhanta 
either as independent texts or as sections of well-known texts, 
but also works which no longer exist in the Siddhanta. 2) 

The language of this Canon is a Prakrit which is 
known as Arsa (i. e., “the language of the Rsis ”) or 
A r d h a-M a ga d h I ( i. e., “ half-Magadhl ” ). Mahavlra 

himself is said to have preached in this language. There is, 
however, a difference between the language of prose and that 
of verses. As was tbe case with the Pali verses in the 


l ) See Web erf Ind. Stud. 17, 85. 

ft ) See Weber, Ind. Sfcud. 16, 222 ff., 369 f., 372 f. 5 17, 10 ft. Some texts which 
Weber still thought were lost, have come to light since. In a few cases, too, gaps have 
been filled by other texts. Cf. Schubring, Worte Mahaviras, p. 13. A list which is strik- 
ingly different from the traditional one, is that by Rajendralala Mitra , Notices of Sanskrit 
Manuscripts III, Calcutta 1874, p. 67. Nahar and Ghosh , Epitome of Jainism, Appendix 
C, p.xxxvii, describe the Nandi and the Anuogadara as “ Culika Sutras,” and enumerate, 
in addition to the 45 “ Agamas ” another 86 works, otherwise unknown, as <c Jain Nigamaa 
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Buddhist Canon, here too, the verses present more archaic 
forms. The most archaic language is to be found in the 
Ayaramga-Sutta, and nest to this, in the Suyagadamga-Sutta 
and the Uttarajjhayaija. Ardha-Magadhi is quite different 
from Jain a-M aharastrl, the dialect of the non-can oni- 
cal Jaina texts. !) 

Regarding the antiquity and the authority of the Canon, 
the Svetambara Jainas themselves have the following tradi- 
tion : 

The original doctrine was contained in the 14 Puvvas 
(Sansk. Purvas, i. e., “ old texts”), which Mahavira himself 
had taught to his disciples, the Ganadharas or “ heads of 
schools. ” The knowledge of the “ old texts ” was, however, 
soon lost. Only one of Mahavlra’s disciples handed them 
down, and they were only preserved during six generations 
more. Now in the second century after Mahavlra’s death, 
there was a terrible famine in the land of Magadha, which 
lasted for twelve years. At that time the Maurya Candra- 
gu pta was king of Magadha, and the Thera Bhadrabahu 
was the head of the Jaina community. Owing to the famine 
Bhadrabahu emigrated with a host of his adherents to Karna- 
ta in South India, and Sthulabhadr a — the last one who 
had a knowledge of all the 14 Puvvas — became head of the 
community which remained behind in Magadha. During the 
absence of Bhadrabahu it was evident that the knowledge of 
the sacred texts was threatening to lapse into oblivion. A 
Council was therefore convened at Pataliputra, 2) at 


*) E. Pischel, Grammafcik der Prakrit- Sprachen (Grandma 1,8) paragraphs 16-21. 
Of. Jacobi. Kalpasutra, p. 17 ff.j Weber , Ind, Stud. 16, 232 According to the belief of 
pious Jainas, M&havira was understood by all creatures, whatever their language was. 

a ) If Sten Konow (Acta Or. 1, 1922, p. 20 ff.) is right in his explanation of the 
Hathigumpha inscription of Kharavela, then this inscription would furnish a confirmation 
of the Jaina tradition regarding the Council, of Pfitaliputra and the Ditthiv&ya, and King 
Kharavela (170 B.C.?) would in that case have compiled a recension of the Angas in 64 
sections. Konow’s explanation is ingenious, but very much open to doubt. 
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which the 11 Angas were compiled, and the remnants of the 
14 Puvvas were united to form a twelfth Anga, the Ditthi- 
vaya. When the adherents of BhadrabShu returned' to 
Magadha, there was a great gulf fixed between those who had 
emigrated and those who had stayed at home. The latter 
had grown accustomed to wearing white garments, whereas 
the former, in pursuance of the strict requirement of Maha- 
vira, still persisted in going naked. And this is how the great 
schism between the Digambaras and the Svetambaras came 
about. 1 ) Consequently the Digambaras also refused to ack- 
nowledge the Canon, as they declared that, in their eyes, the 
Puvvas and the Angas were lost. In the course of time the 
Canon of the Svetambaras was reduced to a state of disorder 
and was even in danger of being lost altogether. Hence, in the 
year 980 (or 993) after the death of Mahavira (i.e., about the 
middle of the 5th or the beginning of the 6th century A. D ) a 
Council was held at Yallabhi in Gujarat, presided over by 
Devarddhi Ksama^ramana, the head of a school, for the purpose 
of collecting the sacred texts and writing them down. The 
twelfth Anga, containing the remnants of the Puvuas, had 
already gone astray at that time. This is why we find only 
eleven Angas in the recension which has come down to us, and 
which is supposed to be identical with that of Devarddhi/ 

Thus we see that, according to the tradition of the 
Svetambara Jainas themselves, the authority of their sacred 
texts does not go beyond the 5th century A.D. It is true 
that they assume that the texts which were written down at 
the Council of Yallabhi, are based on those old texts that had 
been compiled at the Council of Pataliputra, and which can 
be traced back to Mahavira and his disciples. The Ganadharas 
or heads of schools, who were still pupils of Mahavira, especially 


1 DiSamtaraS rel£ f a legend about the of the schism, which differs 

m the legend told by the SvetSmbarae. Gf. H. v. Glasenapp, Der Jainism™, p. 347 ff, 
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Ajja Suhamma (Arya Sudharman), are said to have 
compiled the Master’s words in. the Angas and Upangas. 
Certain individual texts are, however, ascribed to later authors 
even by tradition, for instance the fourth Upanga is ascribed 
to Ajja Sama (Arya gyama), who is said to have lived 376 or 
386 years after Mahavira’s death, J) the fourth Cheda-Sutra, 
the Pimdanijjutti and the Ohanijjutti to Bhadrabahu (2nd 
century after Mahavira’s death), the third Mula- Sutra to 
Sejjambhava (gayyambhava), who counts as the fourth head 
of the school after Mahavlra, 2) and the Nandi, which is actually 
attributed to so late a writer as Devarddhi, the president of 
the Council of Yallabhi, in the 10th century after the death 
of Mahavlra. 3) Even the Digambaras admit that the first 
disciples of Mahavlra knew 14 Puvvas and 11 Angas. They 
relate, however, that not only was the knowledge of the 14 
Puvvas lost at an early period, but that, as early as 436 years 
after Mahavira’s Nirvana, the last who knew all the 11 Angas 
died, and the teachers who succeeded him knew less and less 
Aiigas as time went on, until the knowledge of these works 
was completely lost 683 years after Mahavira’s Nirvana. 

Even though the tradition of the Jainas themselves would 
not appear to be in favour of investing their sacred texts with 
a very great antiquity, there are nevertheless good reasons 
for attributing their first origin, at least in part, to an earlier 
age, and for assuming that Devarddhi’ s labours consisted 
merely of compiling a Canon of sacred writings partly with 


„ l ) He is reckoned as the 23rd bead of a school after Mahavira, and is said to be 
identical with the teacher KaJaka famous in legend, who lived at the time of Gj-ardabhila 
(7 4-61 B.C.). Of . Weber , Ind, Stud, 16* 392 f. and J, Charpentier , Uttaradhyayanasutra, 
Xntrod., p. 27, and Cambridge History, 1, 167 f. In the Commentary on the Kal pa- Sutra, 
however, a distinction is made between 3 Kalafeacaryas j s. Jacobi in ZDMGr 34, 1880, 
250 ft. : . ' A.'' ' 

s ) The year 98 after the death of Mahavira is mentioned as the date when the 
Basaveyaliya was written. Cf, Weber, Ind. Stud. 17, 77. 

*•) Of. also Glasenapp, Der Jainismus, p, 99 f, 
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the help of old manuscripts, and partly on the basis of oral 
tradition. As a matter of fact, there are inscriptions of the 
1st and 2nd centuries A.D. which prove that, even at that 
early period, the Jainas were split into Svetambaras and 
Digambaras, and that there were schools (gana) where the 
successive teachers were enumerated just as in our texts. As 
the same inscriptions also mention monks with the title of 
Yacaka, i.e., “ reader,” there must have been sacred texts at 
any rate in those days. Inscriptions and bas-reliefs prove 
that the legend of Mahavlra as known in the first century A.D. 
was very similar to that found in our texts. The fact that the 
Svetambaras did not alter in their Siddhanta those rules which 
require that Jaina monks shall go naked, shows that they did 
not venture to make any arbitrary alterations in the texts, 
but handed them down as faithfully as they could. 15 Lastly, 
it is also an eloquent argument in favour of the trustworthi- 
ness of the Jaina tradition, that it should coincide exactly 
with the Buddhist tradition in many remarkable details. 25 

So much is certain : the works of the Siddhanta cannot 
have originated at one period. The Canon which Devarddhi 
compiled, and which has come down to us, is the final result 
of a literary activity that must have begun as soon as the 
organisation of the Order and the monastic life were firmly 
established. This was in all probability the case not long 
after the death of Mahavlra. The earliest portions of the 
Canon may therefore quite possibly belong to the period of 
the first disciples of Mahavlra himself, or at the latest to the 
2nd century after Mahavira’s death— the period of the Maurya 
Candragupta, in which tradition places the Council of 


x ) Jacobi, ZD MG 40, 97; S BE 22, xxxvii fir. j Gharpentier . Uttaradhyayanasutra, 
Infcrod » 25 ft. 

2 ) Jacobi , SBE 45, XV ff. ; Oldenberg , Buddha, 5. Aufl., p. 95 f. Bhandarkar 
(Report 1883-4, 124 ££.), relying ou the tradition of the Digambaras, believes that the Jainas 
did not receive any written sacred books until 683 years after the death of Mahavlra (that 
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Pataliputra — whilst the latest portions should probably be 
dated nearer the time of Devarddhi. 11 Scholars have only 
just begun to distinguish between the earlier and the later 
strata of the Canon. 2) 

As is usual in India in the compilation of collections 
of texts, here also the principle followed in the compilation 
and arrangement of the Canon is often, not the contents, 
but something purely external. It is numbers which play 
a particularly prominent part. Thus, to correspond to 
the 12 Angas there had to be 12 Upahgas, s) or texts were 
grouped according to the number of sections they contained. 
Groups of ten (Dasao, “decades”) are special favourites, and 
the compilers of the Canon tried all possible methods of 
achieving the number 10. 

We now proceed to examine the individual works in the 
Canon, and shall deal more fully with those which are of 
greater importance from a literary point of view. 

The first Ahgais the A y ar a m ga-S utta. 4) In two 
lengthy sections (sruta-skandha) it treats of the way of life 
(ayara, Sansk. acara) of a monk. The first section, which 
makes a very archaic impression, is most decidedly earlier than 


would be 216 A.D., but accordiug to Bhandarkar 139 A.D.), when the last of tbe teachers 
who knew any portion of the sacred writings from memory, was dead. On the other 
hand, Jacobi (SBE 22, xxxvii H) thinks that we might place the writing of the works 
of the Jaina Canon towards the end of the 4th or beginning of the 3rd century B.C, 

1 ) As the commentaries mention variants and hooks which have got lost, not even 
the redaction of Devarddhigani has come down to us unchanged, and some additions were 
surely made later. Cf. Weber, Ind, Stud. 16,' 229 & 

2 ) In this connection the investigations of W. Schubring (XcSranga-Sutra Erster 
Srutaskandha 3910, and Worte MabavTras, 1926, p. 2 if.) are valuable. 

s ) Schubring , Worte M aba viras. p. 8, assumes that there were originally only 5 
UpSngas. 

4 ) Edited by H. Jacobi, London PTS 1882 and translated by the same scholar in 
SBE, Vol. 22. The first grutaskandha, the Bambhaceraim (brahmacaryani, “Rules for the 
holy life”) has been newly edited by W. Schubring in AKM XII, 4, Leipzig 1910, and 
translated into German by Mm in ** Worte Hahavlras/’ pp. 66-121, Edition with commen- 
tary in the AUS series. 
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the second, and yet even the first is a mosaic pieced together 
from heterogeneous elements. Here again we meet with the 
mixture of prose and verse which we so frequently encountered 
in Buddhist literature. Now we have long series of stanzas, 
now long prose passages without verse, then again a rapid 
change between prose and verse, and often it is only fragments 
of verses, some long, some short, which are inserted into the 
prose passages. 1 * 

These sermons consist mainly of exhortations and warn- 
ings, e.g., the warning against any hind of killing or injury of 
living creatures, for instance : 

“ I speak thus. All Saints (Arhats) and Lords (Bhagavats) in the 
past, in the present and in the future, they all say thus, speak thus, 
announce thus and declare thus : One may not kill, nor ill-use, nor 
insult, nor torment, nor persecute any kind erf living being, any kind 
of creature, any kind of thing having a soul, any kind of beings. That 
is the pure, eternal, enduring commandment of religion, which has 
been proclaimed by the sages who comprehend the world.” 

“ You yourself are the (being) which you intend to kill ; you 
yourself are the (being) which you intend to ill-use ; you yourself are 
the (being) which you intend to insult ; you yourself are the (being) 
which you intend to torment ,• you yourself are the (being) which you 
intend to persecute. 2 * Therefore the righteous one, who has awakened 
to this knowledge, and lives according to it, will neither kill nor cause to 
kill.” 3 > 

The essential difference between the monastic rules of the 
Jainas and the Buddhists is, that those of the Jainas lay much 


J ) Schubting in his edition and his translation of the Bambhaceraim, has made an 
attempt to separate out the mosaic- like portions of the work , metrical and prose passages, 
and to throw light on the very entangled assortment of texts. Though he has brought 
much ingeniousness to bear on his task, he has only succeeded in part. Gf. J aoobi in AR 
18, 1915, 283 ft. 

4 ) The intended meaning is : The consequences of the action return to yourself. 
s ) I, 4, 11 ; 5, 5, 4. This kind of repetition and accumulation of synonymous or 
almost synonymous expressions is just as popular in the Jinistio sermons as in the 33ud,> 
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more stress on severe asceticism, and even go as far as to 
recommend religious suicide. If a monk suffers from cold, he 
should rather freeze to death than break his vow. However 
ill and weak he may be, he should rather die than break his 
vow of fasting. He is to go naked, so as to expose himself to 
the pricking of the blades of grass, to the inclemency of the 
weather and the bites of the flies and mosquitoes. A long 
verse passage (I, 7, 8) includes, it is true, the famous ascetic 
rule, which is known to the Brahmins and Buddhists also, viz., 
“He should not desire life, he should not long for death”: this 
is, however, immediately followed by the characteristic rules 
on the various methods by which the accomplished sage is to 
starve himself to death by slow degrees. This passage is 
followed by a long narrative poem — really a mosaic of verses, 
in which it is often doubtful whether they are verses — the 
Ohanasuyam (I, 8), 11 describing in a very graphic manner 
the ascetic life of the “ Great Hero 

He wandered naked and homeless. People struck him and mocked 
at him — unconcerned, he continued in his meditations. In Laclha the 
inhabitants persecuted him and set the dogs on him. They beat him 
with sticks and with their fists, and threw fruits, clods of earth and 
potsherds at him. They disturbed him in his meditations by all sorts 
of torments. But “ like a hero in the forefront of the battle/’ Mahavfra 
withstood it all. Whether he was wounded or not, he never sought 
medical aid. He took no kind of medicaments, he never washed, did not 
bathe and never cleaned his teeth. In winter he meditated in the shade, 
in the heat of summer he seated himself in the scorching sun. Often he 
drank no water for months. Sometimes he took only every sixth, eighth, 
tenth or twelfth meal, and pursued his meditations without craving. 

Section II of the Ayaramga is a much later work, as can 
be seen by the mere fact of the sub-divisions being described 
as Culas, i.e., “appendices.” The subject-matter of the first 


l ) Translated in its entirety by Jacobi in SBE, Vol. 22, p. 79 ff., and Bchubring , 
Worfce Mahavlras, p. 115 ff. 
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two Cfijas is dry rules for begging and wandering, and the 
daily life of the monks and nuns. In the rules as regards 
begging, and in the dietary regulations, the main point is & that 
only such food is to be taken as does not in any way entail the 
destruction of life. In the rules for speaking (II, 4) the essen- 
tial point is that the monk shall utter no falsehood, nor any. 
thing which may hurt. The third Cu]a contains the materials 
for a biography of Mahavlra, which have been utilised in 
Bhadrabahu’s Kalpa-Siitra, and which recur there in part. 
The book ends with twelve verses, the contents of which are 
somewhat reminiscent of the Buddhist Theragathas. 

The second Anga, the S u y ag a d a m g a, J) treats of 
the pious life of the monks, and is mainly devoted to the 
confutation of heretical opinions. This Anga, too, consists of 
two books, the second of which is probably only an appendix, 
added later, to the old Anga which we have in the first book! 
This is composed in verses, 8lokas and also more artificial 
metres ; the similes, too, show that the author was desirous of 
proving himself to be a poet. Some of these similes are turned 
quite prettily, as for instance, when it says : As birds of prey 
swoop down upon young, unfledged birds and carry them off, 
thus unscrupulous people seek to entice young monks (I, 14, 

2 ff.) The explicit purpose of the book is to keep young 


1fl on 1 ! wlth ? arious commentaries in the Igama-Saipgraha, Vol. 2, Bombay 
1880; with Silankacarya’s commentary, Bombay 1917 for AUS. Translated into English 
y acobi- m SBE, Vol. 45, and selected sections into German by Schubring, Worte Maha- 
viras. Sutrabrtahga is a false Sanskritisation ; for, as Schubring (Worte Mahaviras, p 12) 
has rightly observed, mtra, “ text,” is sutla in Prakrit, and not shy a. He therefore ex- 
pams suyagadanga as the Anga of the Sucakrt or “philosophers,” and is thinking 
of the meaning drsti which is given by lexicographers both for sued and 

I* is true that neither sucikvt nor dr^tikrt occurs anywhere else in the 
sense o p l osopher. The Nijjutti says that there are three names of the Anga- suta- 
gad^.snttakadam andsdyagadam. The last is explained thus by gilanka : sucdkrlam 
^ayarasamayarthasucanam sued sasmin krteti. This is right. The title means : “The 
Anga in which the distinction (between the tone and the false doctrines) is made.” 

) Vaitaliya stanzas and Vamakas occur, cf. Jacobi, ZDMG 38, 593; 40 101, 
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inonks away from the heretical doctrines of other teachers, to 
warn them of all dangers and temptations, to confirm them in 
their faith and thus lead them to the highest goal. The work 
begins with a condemnation of the doctrines of the Buddhists 
and other heretics, and the principal teachings of Mahavira 
are set forth in opposition to these. It is true, nevertheless, 
that what is here said about Karman and Samsara does not 
differ greatly from the “ heretical ” doctrines. For instance, 
such sentences as the following (1, 2, 1, 13) might be found 
equally well in a Buddhist text : 

“ It is not myself alone who suffers, all creatures in the world suffer; 
this a wise man should consider, and he should patiently bear (such 
calamities) as befall him, without giving way to his passions.” 1 

There is a graphic description of the cares and dangers 
with which the monastic life is fraught, but by which the 
novice should not allow himself to be repelled. His friends 
and relatives seek to hold him back, and paint the joys of 
family life to him in attractive colours. Kings and ministers, 
Brahmins and warriors endeavour to entice him to return to 
the world, but he is to withstand all these temptations. 
Critics and heretics attack him, and he should stand up to 
them courageously. Most especially, however, the young 
monk should beware of the blandishments of women, who use 
their utmost endeavours to fascinate him in every manner 
imaginable. By way of warning, there is a description, not 
devoid of humour, of the plight of men who have been caught 
in the web of women. 

“ And then they make him do what they like, even as a wheelwright 
gradually turns the felly of a wheel. As an antelope caught in a snare, 
so he does not get out of it, however he struggles. 

“ Afterwards he will feel remorse like one who has drunk milk mixed 

’) I, 2, 1, 13, translated by Jacobi in SBE, Vol. 45, p. 251. 
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wifch poison ; considering the consequences a worthy monk should have no 
intercourse with women.”... 

Now hear the pleasures o£ ^ramanas which some monks enjoy. 

“ When a monk breaks the law, dotes (on a woman), and is absorbed 
by that passion, she afterwards scolds him, lifts her foot, and tramples on 
his head,”.,. 

“ But when they have captured him, they send him on all sorts of 
errands : ‘Look (for the bodkin to) carve the bottle-gourd, fetch some nice 
fruit 

4 (Bring) wood to cook the vegetables, or that we may light a fire at 
night ; paint my feet, come and meanwhile rub my back !... 

4 Reach me the lip-salve, fetch the umbrella and slippers, tbe knife to 
cut the string, have my robe dyed bluish !... 

4 Fetch me the pincers, the comb, the ribbon to bind up the hair, 
reach me the looking-glass, put the tooth-brush near me ”... 

...“Pregnant women order their husbands about like slaves to fulfil 
their craving, 

“ When a son, the rewarl (of their wedded life), is born, (the mother 
bids the father) to hold the baby, or to give it to her. Thus some supporters 
of their sons have to carry burdens like camels. 

“ Getting up in the night they lull the baby asleep like nurses ; and 
though they are ashamed of themselves, they wash the clothes like 
washermen.” 1 ) 

Like the authors of so many of the texts of the Puranas 
and Buddhist Suttas, a section of this Jaina Ahga, too, dwells 
with truly Sadistic complacency on the fantastic description 
of the hells and the most gruesome torments of hell (I, 5, 1 f.). 
However, the author invariably reverts to polemics. Thus, 
for instance, he assails Brahmanical ritual, in the following 
terms (I, 7) : If it were true that perfection can he attained 
by ablutions with cold water, then fishes, tortoises and snakes 
would attain the highest perfection ; and if water really 
washed away the evil deed, then it must needs wash away the 
good deed also. Brahmins assert that perfection is to be 


1111 
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*) % 1, 9 f. ; 2, 1 ff., translated by Jacobi in SHE, Vol 45, pp. 272 f., 275 S. 
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attained by the daily lighting of the fire ; if this were true, 
smiths and artisans of a similar nature would attain the 
highest sanctity. • 

It is possible that this book is the work of a single author. 
It is more probable, however, that a compiler united various 
poems and sermons on the same theme, to form one book. 
On the other hand, Book II, written in prose, is merely a 
somewhat clumsy conglomeration of appendices. These, too, 
are for the most part polemical in content and have only been 
appended because they deal with the same kind of themes as 
the old Anga. Nevertheless, even this book is of importance 
as contributing to our knowledge of the life of religious sects 
in India. 15 

In the third Anga, the Thanamga, 2) as in the Afiguttara- 
Niklya of the Buddhists, various themes of the religion are 
dealt with in numerical order from 1 to 10. These enumera- 
tions sometimes contain parables in a nutshell, as for instance : 
There are four kinds of baskets, and also of teachers ; there 
are four kinds of fishes, and also of mendicants ; there are four 
kinds of balls, and also of men, etc. Occasionally, too, 
enumerations occur which are not directly connected with 
religion, e.g.', the ten themes of mathematics (in Sutra 747). 
This Anga also contains important literary data regarding the 
Siddhanta, especially a table of contents of the Ditthivaya 
which has gone astray. 8) 

The fourth Anga, the Samavayamga, 45 is in a way a 


*) On the heretical doctrines dealt with in the Suyagadamga, s. Jacobi , SBE 45, p. 
xxiii ff. Suyagada 11,1, as has been shown by Schubring (Worte Mahaylras, p. 17 f.) 
is closely related to Ayara I (BambhacerSiip) both in wording and mode of expression. 

a ) Edited in the Agama-Saipgraha, Vol. 3, Benares 1880, with a Sanskrit and a Pra- 
krit commentary ; with Abhayadeva Suri’s commentary, Bombay 1918-1920. The title 
means “ The Anga of the items,” ?\e,, of the subjects enumerated under numbers 1-10. Gf< 
E. Leumann, GGA 1899, 588, 592, 

s ) Cf. Weber , Ind. Stud. 16, 267 ff. 

4 ) Edited with commentary in the Agama- Sarpgraha, Vol. 4, Benares 1880; with 
Abhayadeva Suri's commentary, by the AUS, Bombay 1918* 

56 : : r':;': 


442 INDIAN LITERATURE 

continuation of the third, the subject-matter of the first two- 
thirds of the work being arranged in numerical groups, x) just 
like the Thanamga, except that in this case the numbers do 
not stop at 10, but go a long way beyond 100, as far as a 
million. 

The work begins with an enumeration of the twelve 
Angas and a table of contents of the fourteen Puvvas. At 
the conclusion, however, we find very exact data regarding not 
only the contents but also the extent of all the twelve Angas, 
including the Samavaya itself. There is evidence of the fact 
that the Anga in its present form is either a late work or that 
it contains portions of later date, in such things as the 
enumeration, under the number 18, of the eighteen kinds of 
Brahml script, the enumeration, under number 86, of the 
thirty-six sections of the Uttarajjhayana, and the mention of 
so recent a work as the Nandi. The data in regard to the 
extent of the Angas do not tally with their present extent, and 
some of the figures given are very fantastic. 2) 

The fifth Anga, the Bhagavatl Yiyaha-Pannati, “ the 
holy teaching of explanations,” usually entitled briefly 
“ Bhagavatl, ” s) contains a bulky, circumstantial presentation 
of the dogmatics of Jinism, partly in the form of questions 
and answers, Mahavlra replying to the questions of his 
principal disciple Goyama Indabhuti, and partly in the form 
of dialogue-legends (itihasa-samvada) . The contents are a 
motley mixture of ancient doctrines and traditions, with 
numerous later additions containing frequent allusions to other 
works, more especially to the Pannavana, the Jlvabhigama, 


*) Hence the title samavaya, i.e., H group,” 4 * aggregate.” 
s ) Cf. Weber, Ind. Stud. 16, 285 ff. 

3 ) Vivaha-Pannatti is only a corrupt form of Viyaha-P. Edition with. Abhayadeva's 
commentary by the AXIS, Bombay 1918-1921, 3 Yols. Cf. A, Weber, Ein Fragment der 
Bhagavatl, in ABA 1865, 367-444 ; 1866, 155-352; and W. Schubring , Worte Mabavlras, 
p. 10, 18 if. Portions of the Viyfiha-Pannatti have been translated into German by Schu- 
I bring. Die Jainas (Keligionsgesch. Lesebuch). 
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the TJvavaiya, the Rava-Pasenaijja, the Nandi and the 
Ayaradasao. This work gives a more vivid picture than any 
other work, of the life and work of Mahavlra, his relationship 
to his disciples and contemporaries, and his whole personality. 
Side by side with reports concerning apparitions of deities 
and the miraculous powers of Mahavlra, we also find purely 
human traits, such as in the following account of the meeting 
of Mahavlra with his mother : 

(The Brahman Usabhadatta and his wife Devananda went on pilgrim- 
age to Mahavlra.) “ Then milk began to flow from the breast of the 
Brahman - woman Devananda, her eyes filled with tears, her arms swelled 
beside her bangles, her jacket stretched, the hairs of her body stood erect, 
as when a Kadamba unfolds itself in response to a shower of rain ; thus 
she gazed at the holy monk Mahavlra without averting her eyes. “ Why, 
Master, 5 ’ said the venerable Goyama to the holy monk Mahavlra, “ does 
the Brahman woman Devananda gaze.., (thus)... without averting her eyes ? ” 
“Hear, Goyama,” said Mahavlra, “the Brahman woman Devananda is my 
mother, I am the son of the Brahman woman DevanandS. That is why 
the Brahman woman Devananda gazes at me with tender love, the cause of 
which is that I first originated in her.” (It is then related how DevSnandS 
was received into the Order by Mahavlra himself.) 

We are probably also justified in regarding many of the 
doctrines, and particularly the similes and parables contained 
in this book as traces of the founder’s own peculiar manner 
of expression, 

‘Numerous parables,’ which have been handed down 
faithfully as such, show Mahavlra endeavouring to make his 
meaning comprehensible to his hearers. He must condescend 
very low to the level of their intelligence, and draw on inci- 
dents familiar to them from their daily lives. Thus, for 
instance, the old man, to whom a blow from an axe causes 
the same pain as grief causes to an elemental being (19, 3) ; 
the immense number of glances fixed upon a dancing girl, 


*) 9, 33, after the translation by Schubring, Die Jainas (Rel. Leseb.), p. 4. 
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the crowdedness and yet isolation of which corresponds to the 
kindred qualities of the single points of space (IX , 10) ; the 
goat-shed, which is as full of the excrements of the goats, as 
origination and decay are taking place at every point of space 
(12, 7). Souls and substances permeate one another, as water 
permeates a sunken ship (1, 6) J5 etc. 1} 

It is quite likely that Mahavira delivered the speeches 
about Samsara and Kamma as they are written down here, 

e.gr. s 

a As each mesh in a piece of netting, which is set in a row of meshes, 
without a gap, occupying a regular and co-ordinated position in contact 
with the other meshes, reacts on the next mesh in regard to heaviness, 
drag, full-weight and closeness, even so in every single soul in many 
thousands of reincarnations, each one of many thousands of forms of life 
reacts in regard to heaviness, drag, full-weight and closeness on the life 
next to it v (5, 3). 

“ This soul of yours, Goyama, has already been incarnated as a mother, 
father, brother, sister, wife, son, daughter and daughter-in-law, as a foe, 
adversary, murderer, injurer and opponent, as a prince, royal heir, governor, 
mayor, magistrate, millionaire, master of guild, commander and merchant,— 
as a slave, messenger, servant, serf, pupil and domestic, in relation to all 
souls, and all souls have already been incarnated,.. (as the same),. .in rela- 
tion to your soul, and that more than once or an endless number of 
times’ 7 (12, 7). 

il Just as if a man should eat food which tastes delicious, well cooked 
in a saucepan, and containing the desired quantity of each of the eighteen 
principal ingredients, but nevertheless mixed with poison, and after having 
consumed it, though be is in good health, yet changes... (to a condition 
which is bad in every respect)..., even thus, Kalodal, souls change... (to a 
condition which is bad in every respect) ...if they take unto themselves the 
hurting of beings, untrue speech, misappropriation, sexual stimulation, 
possession, anger, pride, deceit and greed, love and hate, strife, slander, 
gossip and back-biting, dislike and liking, lying and deception, and that 
thorn of false belief. Thus it comes about, Kalodal, that souls perform 
evil deeds, from which evil fruits ripen. But if a man eats delicious 
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food... mixed with wholesome substance, and though he is not in good 

health when he consumes it, but yet changes afterwards.. .(to a condition 

which is good in every respect), even so, Kalodal, souls change, when 
they incorporate abstinence from hurting. ..from false belief, that thorn... 
(to a condition which is good in every respect)... Thus it comes about 
Kalodal, that souls perform good deeds, from which good fruits ripen ” 
(7, 10). i 

The legendary portion of the work also gives an account 
of the predecessors of Mahavlra, and of pious ascetics who 
attained great divine dignity through their severe castiga- 
tions. Considerable space is also devoted to the descriptions 
of the heavenly worlds of the gods, which are granted as a 
reward to the pious, and the hells with their torments, to 
which the wicked are doomed. Among the legends, those 
dealing with the predecessors and contemporaries of Mahavlra 
are specially important, namely those of the disciples of 
Parsva and of Jamali and Gosala Makkhaliputta, the founders 
of sects, to which Book XY of the Bhagavatl is devoted. This 
section is a good example of the way in which one sect pre 
sents the life of the founder of a hostile sect. The nucleus 
of history in the background of this presentation, appears to 
be the fact that the two hostile sects, the Nigaiithas, i.e., the 
adherents of Parsva and Mahavlra, and the Ajivikas, i.e., the 
adherents of Gosala, were originally very closely connected, 
before they came to a parting of the ways. 2) It would seem 
that this Book XV of the Bhagavatl was originally an inde- 
pendent text, and indeed the whole of the fifth Anga has the 
appearance of a mosaic, into which various texts were inserted 
little by little. 

The sixth Anga is entitled Naya-Dhammakahao, 8) which 


*) After the translation by Schubring , Die Jainas (Rel. Leseb.), p. 15 19 f. 

*) In the Appendix to his translation of the UVasagadasao Hoernle has translated the 
story of Gosala Makkhaliputta from Bhagavatl XV, Gf. also Hoernle, ERE 1, 261, and 
B.M. Barua in Calcutta Review, June 1927, p. 355 M, 
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probably means “ Examples and religions narratives/* 1} Book 
I of this Anga consists of 21 chapters, each one of which as a 
rale presents a complete, independent narrative. Most of 
these tales are of the type which lays more stress on some 
parable incorporated in them than on the tale itself ; some 
are, indeed, nothing but parables spun out and enlarged to 
form narratives. As an instance of this type, there is Chapter 
7, in which the following is related : 

A merchant had four daughters-in-law. In order to put them to the 
test, he gives each of them five grains of rice with orders to preserve them 
carefully until he shall ask for them back again. The first daughter-in- 
law throws the grains away, and thinks to herself: “ There are plenty of 
grains of rice in the larder, I shall give him others instead/” The second 
thinks in the same way, and eats the grains. The third daughter-in-law 
preserves them carefully in her jewel-casket. But the fourth one plants 
the grains, and reaps ; she again sows the harvest and reaps again, until 
at the end of five years she has accumulated a large store of rice. Then 
the merchant returns and punishes the first two daughters-in-law, assign- 
ing them the meanest tasks in the household ; he entrusts the third one 
with the guarding of the entire property ; but he gives the entire manage- 
ment of the large household into the hands of the fourth daughter-in-law.— 
These four women represent the monks some of whom do not keep the 
five great vows at all, others neglect them, the better ones observe them 
conscientiously, but the best of whom are not content with observing them, 
but propagate them also. 2 ) 


Steinthal , Specimen der Nayadhammakaha, Diss. Leipzig 1881 ; W. Huttemann, Die Jnata- 
Erz&hlungen im sechsien Anga des Kanons der Jinisten, Strassburg 1901. 

v ) This is how the Jainas themselves explain the title. The nayas (Sansk. jnata) are 
a certain kind of stories, “ they are to lay such emphasis upon either a certain definite 
subject of their action or a definite passage in the narrative , that the hearer will recognise 
that everything depends on this point of the narrative ”■ (Huttemann, loc. eit., p. 47 f.). 
There is already a classification of the nayas to be found in the Thanamga 4, 3 (s. 
Leumann in ZDMGr 46, 1892, 602 f.). Weber explains the title otherwise : “Stories for 
the D harm a of Naya,” % e., of Jna.tr ; according to his descent, Mah&virais also called 
Jn&trputra or Nayaputta (in the Buddhist Pali texts N&taputta). 

4 ) E. Leumann (WZECM 3, 1889, 331 £, $ G-GA 1899, 588) has compared the parable 
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Side by side with legends and. parables of this nature, 
w@ also 1 encounter regular novels, tales of travellers 5 adven- 
tures, mariners 5 fairy-tales, robber tales and the like, in which 
the parable only appears in the form of a moral clumsily 
tacked on to the end. 30 In Chapter 8 the legend of Malll, the 
only female Txrthakara 2) is told, with that morality which, 
though sickly to our taste, is so characteristic of the monastic 
conception of life ; 

Malll, the daughter of the king of Mithila, is of wondrous, incom- 
parable beauty. Six princes learn of her beauty, each in a different way, 
and woo her. One of them, the king of the Kuru land, gets to know of 
Mall! through a portrait which an artist has painted of her, after he had 
seen only the princess’ great toe. 3) Malll’s father ref uses all the six princes. 
They are infuriated, and combine to wage war against the king. Mithila 
is besieged, and the king is helpless. Then Mali! advises the king to invite 
each one of the princes into the city, promising each one her hand. Owing 
to her power of clairvoyance, she had already foreseen everything long 
before, and. had a “puzzling house ” 4) constructed ; then she made a 
figure which bore an exact resemblance to herself, and put it into this house. 
This figure had an opening on the head, into which she put remnants of 


assume any historical connection "between the Jinistie and the Christian parable. Thus 
also Garbe , Indien und das Christentum, p. 43 f. Note; and now also Leumann , Buddha 
and Mahavira, ZB 1921, p. 55 ff. 

l ) In the mariner’s fairy tale in the ninth Jnata story, the winged horse also occurs, 
as in the Valahassa.Jataka (No. 196). See above, p. 131 £., and Gharpentier , WZKM 27, 
1913, 93. 

®) According to the hagiology of the Jainas, there are 24 Tlrthakaras, preparers Of 
the path,” also called Jinas, “ victors ’* of whom R§abha was the first and Mahavira the 
last. All of them possessed perfect knowledge (kevalajfiana), and ever again proclaimed 
anew the religion which had sunk into corruption. With the Digambaras, the 19th 
Tirthakara is a man, Malli, like all the others, but according to the gvetambaras, a woman, 
MallL C/. Mrs. Stevenson , Heart of Jainism, p. 50 ff., 56 f . ; H. v. Glasenapp, Der Jainis- 
imis, p, 247 ff., 284 and in Festgabe Jacobi, p. 337. 

s ) This episode reminds ns of the Buddhist stories of famous artists, above, p. 136 f., 
and the entire narrative betrays a highly cultivated art. 

*) Mohanaghara, “a house intended for confusion,” namely a house in which a 
second house, and in the latter a third house stands, with net-work walls, so that the 
princes could be led into the house, without knowing of one another, and yet could all see 
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her meals every day. She took eare to conceal the opening carfeully with 
lotus blossoms. The princes were conducted into this “ puzzling house.” 
While they are admiring the figure of the princess through a wall of netting, 
Mall! herself appears. She opens the figure, and a terrible stench is spread 
about, so that the princes hastily cover their faces and turn away, where- 
upon the beautiful princess moralises on the fact that the inside of her lovely 
body is even much more loathsome than the inside of this figure. They 
should therefore not set any store on the enjoyment of love. She then 
tells the story of her former births, in which the six princes also played a 
part, and announces that she has decided to become a nun, whereupon the 
six princes also renounce the world.' 

If is a favourite theme in Jinist legends in general, as in 
this particular instance, to follow up the fate of persons 
through various rebirths. In Chapter 13, a pious layman 
who had lapsed into heresy for lack of a suitable teacher, was 
reborn as a frog, in spite of his many good works. In this 
existence he is crushed by a horse’s hoof, but is just able to 
summon his remaining strength sufficiently to repeat the 
formula of worship to Mahavira, and is consequently reborn 
immediately as a god in heaven. 11 Chapter 16 contains the 
legend of Doval, i.e., Draupadi, in the form of a story of 
rebirth. This is a monkish corruption of the legend from the 
Mahabharata of Draupadl’s marriage to the five brothers. 21 

Book II of this Anga is a complete contrast to Book 1 
both in form and contents, and is more closely associated with 
the seventh and the ninth Ahgas. Curiously enough, the 


’) The same legend is also told in the PaTnna Bhattaparinna (of. K, v. Kamptz, Ufoer 
die vom Sterbefasten handelnden alteren Fatima des Jama-Kanons, p. 31) $ similarly in the 
Visn&dhi-Magga, above, p. 203. 

a ) E. Leumann, 00 VI Leiden 1883, 3, 539 ft, believes that an archaic tradition is 
embodied in the Jinistic form of the legend. That is certainly not the case. See also 
Weber, HSS. Verz. II, 2, 473 f. Leumann (loc. cit. 551 f.) discusses Chapter 14 of the 
Ahga, which he compares, as the Indian “ Herod legend,” with that part of the Krsg.a 
legend which is told in the Bhagavata-Purana 10, 2-4. There is, however, only a very 
slight connection between the legend of the massacre of the innocents and the pious 
Jinistic legend. 1 ' 1 ’• • ■ ‘ ' ’/ , 
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story of/the goddess Kali is here told as a Dhammakaha, 
“ sermon,” 15 though it is eminently unsuitable for this 
purpose. 

The seventh Ahga, Uvasagadasao, 2) i.e., “ the ten (chapters 
on the duties) of the lay adherent 55 also contains narratives 
for the most part. Legends are told of ten pious house- 
holders, most of whom are wealthy merchants, who impose on 
themselves certain forms of self-denial, take the vows enume- 
rated by Mahavira, and become pious lay adherents. By dint 
of their asceticism they actually attain to miraculous powers 
while they are still lay adherents : finally they die a voluntary 
death by starvation as genuine Jaina saints, and are reborn as 
gods in the heaven of the pious. Just as in the Puranas and 
the ^Buddhist Mahayana-Sutras, ten stories of this kind are 
included in one and the same frame, being told by the vener- 
able, Suhamma to Jambu. The legends are all told after a 
stereotyped pattern in the most monotonous manner imagin- 
able, so much so that in the later stories there is often only a 
catchword given by way of allusion to the earlier stories. 
The part that has the greatest claim upon our interest, is 
Chapter VII, in which the story is told of the wealthy potter 
Saddalaputta, who had been an adherent of Gosala Makkhali- 
putta, but seceded from him and went over to Mahavira. The 
description of how Mahavira convinces the potter of the truth 
of his doctrine, is in places reminiscent of the best Buddhist 
dialogues. It is obvious, however, that the whole work was 
only compiled for devotional purposes. 8) 


*) See Schubring, Worte Mahaviras, p„ 6, 13, 

a ) Ed. in the original Prakrfc with the Sanskrit Commentary of Abhayadeva and an 
English Translation with notes by A. F, R. Boernle, Calcutta, Bibl. Inch 1885-1888. Edit- 
ed with Commentary of Abhayadeva Siiri by the AXIS, Bombay 1920. Of. Leumann , 
WZKM 3 , 1889, 328 ff. ; Barth , RHB 19, 1889, 284= Oeuvres II, 61 f. There is a metrical, 
elaborated version of the contents of this Anga, namely the Vardhamanadesana in Prakrit- 
Gathas (with interlinear version in Sanskrit) $ s. Weber, HSS. Vera, II, 2, 492. 

3 This is also expressly stated at the conclusion of the book* “ The seventh Anga ? 

57 
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The next two Angas, composed on the same plan, can 
lay just as little claim to literary merit. The eighth Anga, 
Amtagadadasao, 0 i.e., “ the ten (chapters) on the (pious 
ascetics) who have made an end,” originally consisted of ten 
chapters, but is now divided into eight sections. The ninth 
Anga, too, Anuttarovava iyadasao, i.e., “ the ten 
(chapters) on the (pious ascetics) who have attained to the 
very highest (regions of heaven),” is now divided into three 
sections with thirty-three lessons, instead of the original ten 
lessons. As we learn from Thanamga 10, the original contents 
of these two Angas were totally different from the present 
contents. 2 * On the ground of their form, if for no other 
reason, these works must he denied any claim to literary 
excellence. Not only are the legends related after a 
stereotyped pattern, but they often present merely a 
skeleton, which the reciter is left to fill in with set words 
and phrases like cliches. For instance, one passage reads: 
“There was once a city named Campa, a shrine Punna- 
bbadda, a forest. Description.” 8) What is meant is, that a 
complete description of the city, the shrine and the forest is to 
be inserted here, as it stands in the first Upanga. Another 
instance is the part about the Thera Suhamma, one of 
Mahavira’s disciples, where there is a mere indication that a 
detailed description of this holy man is to be given, which 
can be found in the sixth Ahga. In those cases where they 


Uvasagadasao, forms a book of the sacred scripture. Its ten chapters ... are recited in 
exactly ten days. Thus the whole book is read completely. It is however, permitted 
to do this with the Anga in two days.” 

l ) The 8th, 9th and 11th Angas with Abhayadeva Suri’s Commentary are edited in one 
volume by the AUS, Bombay 1920. The Antagada-dasao and A nuttarovavaiyadasao tran- 
slated from the Prakrit by L. D. Barnett , London OTF 1907. 

a ) See Schubring, Worte Mahanras, p. 6 £E. 

3 ) We find something similar in the Canon of the Sarvastivadins ; s. above II, 280 f., 
284 and Speyer, Avadanagataka II, p. xvi f, The “ Varnakas ** occur in all the texts of the 
Canon, 
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are given in full, these “ descriptions ” (vannaa, varnaka) are 
composed in an ornate style characterised by the conglomera- 
tion of long compound words. In all probability they belong 
to the earlier poetical portions of the Canon. Even the earliest 
commentaries read these descriptions as ornate prose. Prof. 
Jacobi J) attempted to find in them traces of a long metre not 
arranged to form stanzas, but himself remarks that, though 
they are metrical, they are more closely akin to prose than 
to actual poems. However, even where the descriptions are 
given in the text itself, e.g., that of the marriage of Prince 
G-oyama, they are very tedious, and mostly consist of nothing 
but endless enumerations. The only time when the narrative 
becomes more poetical is, when the prince announces his 
resolve to become a monk, and his parents endeavour to dis- 
suade him from this course. The words in which G-oyama 
begs for admittance into the monastic order, in the eighth 
Anga — “ The world is in flames, the world is being burnt by 
old-age and death ” — put us in mind of the famous “ Eire 
Sermon ” of Buddha. This Anga is of importance from the 
point of view of Indian mythology and history of religion, 
because it embodies the Krspa-legend in a corrupted Jaina 
version, related so as to suit Jaina requirements. The story 
of the downfall of the city of Dvaravatl and the death of 
Krsna is told as in the Mahabharata, only Krsna is made 
into a pious Jaina. 


l ) Ind. Stud. 17,389 ff.; cf. S chubring, Z1I 2, 178 and Worte MaMvIras, p. 3 
who regards this metre (vedha, vestjaka) as a forerunner of the aryfb. He too, observes: 
" The absence of a division into stanzas which is caused by the varying lengths of the v e <Jhas 3 
gives a Veilha text the character of rhythmic prose.” It is true that in the Anuogadara 
(p. 233 1 of the 1924 Bombay edition) vedha is mentioned after gaha (gatha) and siioga 
(61 oka), but it is not certain whether it here means a metre, because, after vedhasaipkha 
we find nijjuttisamkhS,, etc. C/. Leufyidnn, Jitakalpa in S33A 1892, p. 1190. We must 

bear in mind that, from the Indian point of view, the metre is no criterion of poetry, as 

prose can just as well be poetry as can verses, so that it really does not make much differ- 
ence whether we read these passages as verses or rhythmic prose. 
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The ninth Afiga gives a hopelessly monotonous account of 
how the saints again and again attain to the highest perfection 
bv starving themselves to death. To our minds at least, it 
is not very edifying to have the “ beauty of asceticism ” 
illustrated by a minute description of every single part of the 
body, accompanied by a series of drastic comparisons, in 
order to show how lean and emaciated it had grown. It is a 
remarkable contradiction : this exaggerated love of death on 
the part of the Jaina saint, and on the other band, the equally 
exaggerated fear of killing any living thing, even though it 
might he only a worm or a green herb. 

The tenth Ahga, the Panha- Yagaranaim, “ Questions and 
Explanations, 11 treats in ten “ Gates” (dara) firstly of the five 
“ great vows ” (not to hurt any living being, not to lie, not to 
steal, not to be unchaste, not to be attached to possessions), 
and then of the five virtues corresponding to these. It is 
a purely dogmatic presentation, which does not correspond 
either to the title of the work or to the table of contents in 
the Thanamga 10 and in the Nandi. Thus a later work took 
the place of the old Ahga which had got lost. 21 

The eleventh Ahga, Yivagasuyam, i.e., “ the text of the 
ripening (of actions),” 81 contains legends on the retribution 
of good and evil deeds after the manner of the Buddhist 
Karman stories in the Avadana-Sataka and Karma-Sataka. 
Goyama Indabhuti, the oldest pupil of Mabavira, sees various 
unhappy people, and at his request Mahavira explains by what 
actions in a former birth the person has deserved such mis- 


1 ) Edited with Abhayadeva Sdri’s Commentary, by the AtfS, Bombay, 1919. 

2 ) Cf. Weber, Ind. Stud. 16, 326 If.; S chubring, Worte Mahavlras, p. 13. 

*} For edition (together with Afigas 8 and 9) s. above, p. 450, note 1. According to 
Thanainga 10, where this Anga is called Kamma-Vivaga-Dasao, it originally contained 
duly 10 chapters, whilst it contains 20 to-day. ** This extension is made for the purpose of 
Getting the regard for previous merits beside the evil consequences of previous guilt ” 
{Schubting* Worte Mahavirasj p. 6). 
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fortune, through what bad rebirths the person has already 
passed, what is still in store for him, and by what means he 
may finally attain to a good rebirth again. There is, for 
instance, a certain Umbaradatta, who is afflicted with all 
manner of horrible diseases. Why? Because when he was a 
doctor, in a previous existence, he had prescribed meat diet 
to a patient, thus causing the killing of numerous living crea- 
tures. He will still be born again in worse incarnations, as a 
dog, etc., but finally he will nevertheless be born again as a 
merchant. 

In regard to the contents of the twelfth Anga, the Ditthi- 
vaya (“Doctrine of the various views ”), which went astray, 
there is nothing beyond all kinds of information given in 
other texts. J) Dive divisions of the Ditthivaya are distin- 
guished : (1) Parikammam (Parikarmani) ; these are said to 
be 16 “ Preparations ” for the right understanding of the 
Sutras, after the analogy of the 16 arithmetical operations ; 
(2) Suttai (Sutrani), 88 (4x22) Sutras, in which the heretical 
doctrines are confuted; (3) Puvvagae (Purvagatam), the 14 
Puvvas; (4) Anuyoga, legends of the Tirthakaras and other 
great men ; and (5) Culiya (CulikS-b' or “Addenda.” 2) The 
existence of twelve Upangas is additional evidence of the fact 
that twelve Angas once existed. 

There is an TJpanga to every Anga. Nevertheless the 
connection is merely external. The subject-matter of the 


*) Thus in the fourth Anga, in the Hand! and the Cheda-Sutras. A short text, after 
the manner of a Tantra, seems to have stood at the beginning of this Anga ; s. Leumann 
00 VI, Leiden 1883 . HI, 2, 558 ff. A Kanna-Grantha by Gandrarsi and a work by giva- 
larmasnri called Karma-Prakrti, old texts in Prakrit Gatbas on the doctrine of Karman, 
are said to have been taken from the Ditthivaya ; s. H. v. Glasenapp, Die Lehre vom 
Jtarman in der Philosophic der Jains nach den Karmagranthas dargeatellt, Leipzig 1915, 
p. 9 f. The Siddhapafica&ka by Devendra Sfiri, is an extract from the Ditthivaya in 50 
Gathas ; see Weber , HSS. Verz. II, 2, 534 ff. 

-) Of, Weber, Ind. gtnd. 16, 349 ff. ; Gu4rinot> La Religion D jaina, p. 71, and H. V, 
Glasenapp, Der Jainismus, p. 93 ff. 
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twelve IT pan. gas is purely dogmatic and mythological, and 
they are not very interesting from a literary point of view. 

The first Upanga is the Uvavaiya. 1 ’ The first part 
describes the departure of Mahavlra for the Punnabhadda 
shrine, and the pilgrimage of King Kuniya Bhimbhasaraputta 
to the same place, in order to hear Mahavira’s sermon. 2 ’ The 
sermon deals with the retribution of good and evil deeds in the 
four forms of existence (as denizens of hell, animals, human 
beings and gods), and also with the duties of monks and lay- 
men. In the second part, which has no connection whatso- 
ever with the first, Goyama Indabhuti journeys to the Master, 
in order to question him regarding the various re-births. It 
is; then taught in the form of questions and answers, how 
every being which has done evil, has to bear the consequences, 
and the beings which have not sinned so grievously, reappear 
in a world of the gods under certain circumstances. The 
various circumstances which lead to the “ attainment of an 
existence ” (uvavaya) in one of the twelve worlds of the gods, 
are enumerated in 16 categories. The last site lies beyond 
the borders of the universe, and is destined for those who have 
attained to complete knowledge. These mansions of the 
blessed are described in great detail : 

“ The same form which the enlightened one had at the last moment, 
when leaving this earthly existence, that same form he has yonder, only 
that it is intensified in its soul-atoms. From the form which was large or 
small in the last existence, one-third will be lacking in the size and balk 
of the enlightened one.. ..They are without a body, densely compact of 


’) Das Aupapatika-Sutra, erstee Upanga der Jaina, 1. Teil. Binteitung, Text und 
Glossar von E. Leumann, AKftl VIII;, 2, Leipzig 1883. Complete edition in the AUS 
series. The Sanskritised form “ Aupapafcika ” given by the commentaries is erroneous. 
Uvavaiya stands for upapadika, ‘‘ dealing with the upapada (uvavaya) 1 ’ ; uvavaya means 
“ the attainment of an existence.” Of, S. Lem in JA, 1912, ser. 10, t. XX, 502 f. The 
Digambaras call the 9th Aoga Anuttaraupapadikahga, s. Blumdarkar , Report 1883-4, p. 

107. - ‘ ' 

a ) The descriptions (vanjaka) are given completely in the iirst two TJpangas. 
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soul-atoms, they cherish a right belief and a right knowledge as regards 
objects in particular as well as in general. By reason of their being able 
to exercise omniscience, they recognise the nature of all things and their 
temporal qualities ; with a never-ending, penetrating, keen glance of their 
intellect, they look in every place. Neither among human beings nor 
among all the gods is there such illimitable bliss as has begun for 
the enlightened one. The bliss of the gods, multiplied in duration to 
eternity, even though it were endlessly augmented in its fulness, is not 
so great as the blissfulness of liberation... .As a savage, who becomes 
acquainted with the manifold beauties of a city, cannot describe them, 
because he lacks something with which to compare them, so, too, the 
blissfulness of the enlightened ones is incomparable, there is no comparison, 
and yet I shall mention something which can be compared with it 
in a certain sense. As a man, when he has eaten food containing all 
desirable ingredients, no longer experiences thirst and hunger, as though 
he had sated himself with the celestial beverage, so the enlightened 
ones who have come to the unique extinguishing, dwell sated for 
all time, rapturous in the possession of illimitable blissfulness without 
end.”') 

As a work of literature, the second Upanga, the Raya- 
pasenaijja, 2) is of greater importance. It is true that it 
begins with a long and tedious story, in the style of the 
Puranas, of the pilgrimage of the god Suriyabha to Mahavlra, 
but the nucleus of the work is really the dialogue, included 
in this tale, between King Paesi and the monk Kesi, conclud- 
ing with the conversion of the free-thinking king. This is a 
splendid, lively dialogue, in which Kesi endeavours to prove 
to Paesi that there is a soul independent of the body, whilst 


*) 170 f., 178 if. After the translation of W > S chub ring, Die Jainas (Rel. Leseb,), p. 
29 t 

a ) Rajapragniyasutram, edited with Malayagiri’s Commentary by the AUS, Bombay 
1925. On the contents s. Leumann OC VI, Leiden 1883, III, 2, 490 ff. The Sanskrit 
translation of the title, RajaprasSnlya, is probably erroneous. Presumably the work origin- 
ally treated of a king Prasenajit, in whose place Paesa was inserted ; see Weber , Ind* 
Stud. 16, 382 ff. On a Buddhist version of the Paesi dialogue in the Dlgha-Nikaya see 
above II, 44. 
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Paesi thinks that he has established the contrary by means of 
experiments. He says, for instance, that he has had a thief 
sentenced to death, cut up, and hacked to pieces, and found 
no trace of any soul; whereupon Kesi retorts that he is even 
simpler than certain people who wanted to make a fire and 
chopped up the fire-sticks. 

The next two Upangas again take the form of questions 
(by Goyama) and answers (by Mahavlra). The third UpMga, 
Jivajivabhigama, “ the doctrine of the living and the lifeless 
things,” gives in 20 sections a comprehensive classification 
of living creatures and a description of the universe in all its 
details (oceans, islands, palaces of gods, etc.). The section 
dealing with the continents (diva) and the oceans (sagara) is 
connected with the Jambuddlva-Pannatti, and is an interpola- 
tion.^ 

The fourth Upahga, Pannavana, s) which describes itself 
as a work of Ayya Sama, 4) also gives in 36 chapters a classifi- 
cation of the living beings, containing under “ human being ” 
a geographical-ethnographic outline, in which the Aryans 
(ariya, arya) and the barbarians (milikkha, mleccha) are 
enumerated with their habitations. 

The fifth, sixth and seventh Upangas are “scientific” 
works, dealing with astronomy, geography, cosmology and the 
division of time. Curiously enough, the Canda-Pannatti, 
which is counted as the seventh Upahga, according to its 
title an astronomical theory of the heavens based upon the 


J ) Jivajivabhigamopanga with Malayagiri’s Commentary edited in JPU 50, Bombay 
1919. See Weber , Ind. Stud. 16, 388 ff. The title is usually given as Jivabhigama, but 
Jivajivabhigama seems to be more in keeping with the contents of the work. 

s ) Cf . W- Kirfel in ZII 3, 1925, p. 50 if. According to the data in. the Thanamga and 
in the Nandi, there was an independent text Divasagara-Pannatti in the Canon. 

*) Pannavana Bhagavati with Malayagiri’s Commentary and Sanskrit translation by 
N&r&kacandra , publ. Benares 1884 ; gyamacarya-drbdhaip ^riman-Malayagiryaearya-vihi- 
tamvarana-yutaxn §ri-Pra,jnapanopang am , Bombay 1918, AXIS. 

4 ) See above, p. 433, note 1, ■ . ; 1 . , v ' ; ^ ; ‘ " \ ■ , ' U ' 
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moon, is completely identical in all available manuscripts with 
the Sura-Pannatti, 11 the description of the heavens based upon 
the sun. Originally it was most probably a text preceding 
the Sura-Pannatti and a work separate from this text. The 
Sura-Pannatti contains a systematic presentation of the astro- 
nomical views of the Jainas. It deals with the orbits which 
the sun describes during the year, with the rising and setting 
of the sun, with the speed of the course of the sun through 
each of its 184 circuits, the light of the sun and moon, the 
measure of the shadow at various seasons of the year, the con- 
nection of the moon with the lunar mansions (Naksatras), the 
waxing and waning of the moon, the velocity of the five kinds 
of heavenly bodies (the sun, the moon, planets, Naksatras and 
Taras), the qualities of the moonlight, the number of suns in 
Jambudvlpa, etc. As the work deals with the sun as well as 
with the moon, it almost looks as though the original Canda- 
Pannatti had been worked into the Sura-Pannatti. 

The sixth Upanga, the Jambuddlva-Pannatti, “the 
description of Jambudvlpa,” l 2) the central continent, contains 
the mythical geography of the Jainas. In the description of 
Bharatavarsa (India), however, the legends of King Bharata 
occupy much space. 3) 

Upangas 8-12 are sometimes also comprised as five sec- 
tions of one text entitled N irayavall-Suttam . Probably they 
originally formed one text, the five sections of which were 


l ) Suryaprajfiapfci-Upahgam with Malayagiri’s Commentary, edited by the AUS, 
Bombay 1919. Cf. Weber, Ind. Stud. 10, 254 ff. ; 16, 401 ff. s HSS. Verz. II, 2, 573 ft.; 
G. Thibaut in JASB 1880, 49, 107 ff.,- 181 ff. j Leumann in 00 VI, Leiden 1883, HI, 2, 
490 ff. and Schubring, Worte Mahaviras, p. 13. In Thanaipga 4, 1 Canda-PannattJ, Sura- 
Pannatti, Jambuddlva-Pannatti ana Divasagara-Punnatti are enumerated as Angabahiriyas. 

2 ) Jambudvipa-Prajfiapt i with ganfcicandra’s Commentary in JPU, Nos. 52 and 54. 
Gf. on the mythical geography of the Jainas, W. KirfeJ, Kosmographie der Inder, Bonn 
und Leipzig 1920, p. 20S ff. and H. v. Glasenapp , Der Jainismus, p, 225 ff. 

3 ) According to Leumann (ZDM0 48, 82) these legends “ can he called an exactly 
parallel text to Vispn-Pnrapa II and Bhagavata-Purana V,” 
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then counted as five different texts, in order to bring the 
number of U pangas up to twelve. They are all of legendary 
contents, and deal with life in the beyond. The eighth 
Upanga, Nirayavaliyao, 15 “ the series of hells,” relates how 
the ten half-brothers of the king of Cam pa, Kuniya or Ajata- 
satru, were killed by their grandfather Cedaga of Vesali in the 
battle against him, and after their death were re-born in the 
various hells (niraya). The Buddhists relate that Ajatasatru 
killed his father Bimbisara, the contemporary of Buddha, and 
that he was altogether a bad, cruel ruler. The Jainas endea- 
vour to show him in a better light, obviously because he 
favoured their order. The ninth Upanga, Kappavadamsiau, 
gives an account of the ten sons of the same princes whose 
story was told in the eighth Aftga : like their grandmothers 
they were converted to the ascetic life, and each one reached 
a different heaven. The tenth Upanga, Pupphiao, gives an 
account of ten gods and goddesses, who drove earthwards in 
their heavenly chariots (puspakah) from their heavenly 
world, in order to pay homage to Mahavlra, whereupon the 
latter toils Goyama Indabhuti their previous history. In the 
eleventh Upanga, Pupphaculiao, ten similar stories are told, or 
rather they are indicated merely by catchwords. The twelfth 
Upanga, Yanhidasao, deals with the conversion of the twelve 
princes of the Yrsni dynasty by the saint Arifthanemi The 
first of the legends deals with Nisadha, son of Baladeva and 
nephew of Eanha (Krspa) Yasudeva, and is thus connected 

with the Kjsna legend. 

The ten Paipnas or “ scattered pieces ” correspond to the 
Yedie Parisistas, and arc, like the latter, mostly metrical, and 
deal with all kinds of subjects pertaining to the Jaina religion. 


*) Nirayavaliyasnttam^^ Upahga der Jaina’s. Met ioleiding van S. Warren, 

, Amsterdam 1879. Nirayavalikasufcram with Oandrasuri’s Commentary, publ. by the AUS, 
Ahmed&bad 1922, ' . ■ . ... ' ; , ,■ 
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The Caiisarana deals in 63 verses with the prayers by means 
of which one may take the “fourfold refuge,” namely, that of 
the saints (Arhat), the perfected (Siddha), the living pious 
(Sadhu) and of religion (Dharma). The first verses, however, 
prescribe the six daily duties (sadavasyakam) essential for the 
purification of one’s mode of life. 0 Virabhadda (Virabhadra) 
is mentioned as the author of the Caiisarana. There is a 
whole series of Painnas which deal with the voluntary 
death of the sage: 1 2) Bhattaparinna, “ the dispensing with 
food,” in 172 verses ; Samthara, “ the pallet of straw,” 
upon which the sage, sick unto death, stretches himself in 
order to meditate, in 122 verses ; Aura-Paccakkbana, “ the 
sick one’s refusal ” (of the pleasures of life), and Maha- 
Paccakkhana, “ the great refusal,” a formula of confession 
and renunciation in 143 verses. “The death of the fool ” 
(balamarana) is the involuntary death from various causes 
of ordinary people who are strangers to the Jaina doctrine, 
and also the suicide of such people. The “ death of the semi- 
sage ” is that of the lay adherent who, though he does not 
die by voluntary fasting, dies after making a confession, on 
a bed known to be his death-bed. In contrast to these the 
“death of the sage” is the solemn passing of the man who 
is sick unto death, by means of voluntary fasting, after he 
has completed his confession and all vows and penances. 
Though the texts mentioned really contain nothing but the 


1 ) These are ; (1) sa madam (samayikam)* " equanimity,” obtained by desisting 
from all evil, (2) caiivisalthaa (caturvimsatistava), “ the glorification of the twenty-four u 
(Tlrthakaras), (3) vamdana, “the veneration ” (of the Guru), (4) pa^ikkamapam (prafci- 
kraxnana) , “ confession, ” (5) kaussagga (kayotsarga), penance through certain postures of 
the body, and (6) paccakkhanam (pratyakhyana), “ the refusal ’S (of certain pleasures)* 
i. e., the vow to renounce certain pleasures, 

s ) 0/. Kurt von Kamptz, Uber die vom Sterbefasten handelnden Slteren Pa'inna des 
Jaina-Kanons, Diss, Hamburg 1929. The £t death of the fool ” and the <c death of 
the sage ” are also dealt with in Bhagavatl II, 1,48 in detail; s. Weber , Bhagavati, in 
ABA 1866, p, 266 f. 
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rules for attaining death by fasting, they are nevertheless 
in the form of didactic poems, and mostly in verse, and make 
use of plays on numbers and all kinds of figures of ornate 
poetry. They also contain sermons, which are adorned with 
poetical comparisons, as for instance the following : 

“ Even as a needle through which a thread has been drawn, cannot get 
lost in the rubbish heap, so also a soul does not disappear in Samsara. 
Souls which do not renounce the world, and which are lacking in character 
and good qualities, plunge into Samsara, just as birds with a broken 
wing and without tail-feathers fall into the ocean. A dog which licks a 
bone, does not reach the marrow, and persuades himself that he is happy, 
whilst in reality he is only keeping his throat dry. Similarly a man takes 
for bliss intercourse with women, which in reality, serves to exhaust him. 
A sinner who makes a sincere confession, is like the bearer of a 
burden, whose burden is taken from him.” 1 } 

In the Bhattaparinna and the Samthara there are also 
numerous legends of grievous sinners who did penance and 
became saints, of martyrs, of strange destinies in the cycle 
of re-births, etc. 2) 

The other Palnnas deal with very varied themes : the 
Tamdula-Y eyaliy a, 8) in mixed verse and prose, is a dialogue 
between Mahavlra and Goyama on physiology and anatomy, 
the life of the embryo, the ten ages of man, the measure of 
length and that of time, the number of bones and sinews, 


x ) Bhattaparinna 86., 141 ff., MaMpaceakkhana 80, according to the translation of 
Kamptz, loc. cit., p. 23 f. 

4 ) K. v. Kamptz , loc. cit,, p. 24 ff. 

8 ) Usually witten Tamdula 0 , Tandula 0 , sometimes also Tandula 0 . The explanation 
of the title (in Sanskrit it is both Tandulavaikalika and Tandulavaicarika) is doubtful. 
Vijaya Vimala explains it as follows : tandulanam varsasatayn§kaparu§a,pratidinabhogya- 
naip saipkhyavic&renopalaksitaip tandnla vaicarikam nameti, “ an examination of rice 
grains (tandula= tandula), characterised by the number of rice grains, to be eaten day by 
day, by a man who lives for a hundred years.” Does the title refer to the great number 
of details, dealt with in the work ? Editions in the AUS, and Pratnapurvadharanir- 
naitaip iri-Tandulavaicarikam Mmad-Vijaya-Vimalaga$i-drbdha.vrtti-yutam savacfirikain 
c4 Gatuljiara^am, Bombay 1922, JPU 59. 
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etc. The Cam d a-V ijjhaya (or 0 a in d a-V e j j h a g a) J) 
deals in 174 verses with teachers and pupils, and with disci- 
pline in general. The Devindatthaa in 300 verses 
contains a classification of the kings of gods according to 
their groups, residences, etc. The contents of the G a n i- 
v i j j a, in 86 verses, are astrological. The Yirathaa 
contains an enumeration in 43 verses of the names of 
Mahavlra. 

In reality, however, as has already been observed above, the 
list of the Painnas is quite indefinite. AGacch a, y a r a 
(Gacchacara), “ School rules,” l 2) * is also enumerated as a 
seventh or eighth Painna, and a Marana = Samahl 
(Marana-Samadhi), “ Death-Meditation,” as a tenth Painna. 
The Gacchayara contains rules of life for teachers, monks 
and nuns, and is an extract from the Cheya-Suttas Maha- 
Nislha and Vavahara. The Marana-Samahl, of course, also 
belongs to the texts which deal with the “ death of the sage.” 
Sometimes, however, also 20 or more texts are counted among 
the Painnas. 9) 

The six G h e da-S u t r a s 4) * did not, perhaps, form a group 
in the Canon until a late period, as it is not always the same 


l ) After Schubring , Worte Mahavlras, p. 2, note 2 : candrakavedhyaka, u the apple 
of the eye which is to be bored through ” = “ hitting the mark. ” (?) 

*) Gacchacaraprakirnakam with Vanararsi’s Commentary, publ. by the AXJB, Bom- 
bay 1923. Cf . Weber , Ind. Stud, 16, 445 f. ; Schubring , Das Mahanislha-Sutta, p. 50 f. 

*) According to tradition (cf. Nandlsufcra 44 and Vijaya Vimala Ga$i in the Com- 
mentary on the Tandulavaicarika) there were no less than 84,000 Praklrnakas of each one 
of the pupils of Rsabha and 14,000 of each one of the 14,000 Sadhus who had still been 
taught by Mahavira himself. One of them is said to have been Virabhadra, the author of 
the Causara^a. The edition, Catuhsaranadi-Maranasamadhy-antarp PrakTrnakada^akaip 
bh&ysyutam, Bombay, samvat 1983, AUS 46, contains : Causara^a, Aurapaccakkh&^a, 
Mahapaccakkha^a, Bhattaparinna, Tandulaveyaliya, Saipthara, Gacchayara, GanivijjS, 
Devindatthya and Maranasamahi. An older edition Bhavnagar, samvat 1966, contains : 
Caiisarana, Aurapaccakkhana, Bhattaparinna and Sambharaga. Cf, Weber , Ind. Stud, 16, 
426 ff. ; Schubring, Worte Mahavlras, p. 2 f . ; K. v. Kamptz, loc. cit., pp. 5-8. 

4 ) The meaning of the word is not clear, Cheda means “ cut. ” As cheda and mu} a 

in laiha discipline mean two kinds of penances, Schubring (Kalpasutra, p. 8, and OhZ 


462 


INDIAN LITERATURE 


texts which are placed in this group. The nueleus of this 
group, however, Cheda-Sutras 3-6, belongs to the earliest por- 
tion of the Canon. These three texts are treated by tradition 
as one book (srutaskandha) and called Dasa- Kappa- Va vahar 
Side by side with an assortment of legendary material, the 
contents of the Cheda-Sutras are what we have met with under 
the name of Y in a y a in Buddhist literature, namely, the rules 
of life for the monks and nuns and the prescriptions as 
regards atonements and penances, and in fact the entire 
discipline of the Order. The fourth Cheda-Sutra, entitled 
Ayaradasao(“ the ten sections on behaviour ”), also known 
as Dasao or Dasasrutaskandha, is ascribed by tradition to 
Bhadrabahu, and the eighth section of this Dasao has long 
been known by the title “ K a 1 p a-S u t r a of Bhadra- 
bahu.” 11 

Bhadrabahu is reckoned as one of the earliest teachers 
and most prominent authors among the Jainas. He is said 
to have been the sixth Thera after Mahavlra, and to have 
died 170 years after Mahavlra’s Nirvana. Tradition has it 
that he was the last who knew the Puvvas that had gone 
astray, and he is said to have extracted the third and fourth 
Cheda-Sutras from the ninth Puvva. Besides the Dasao, the 
Nijjuttis (Niryuktis), concise metrical explanations of certain 
parts of the Canon, are also attributed to him. 

Three different texts are united to form a whole in the 
Kalpa-Sutra, and it does not seem feasible that Bhadrabahu 
was the author of all three. Section I contains the J i n a- 


1924, 484) assumes that the expressions Oheda-Subra and Mttla-Subra are derived from 
these. Nevertheless, the Mula-Subras, at least in their present form, have nothing to do 
with penances. 

*) A very faulty translation by J '..'Sieve wan appeared as early as 1813, a critic il edi- 
tion by H. Jacobi, AKM YII, 1, Leipzig 1879, an English translation by the same schola? 
in ,SBE, Vol. 22. Edition with the Commentary Subodhika of Vinayavijaya Gtagi, pupil 
of Kirtivijaya Gaiji, Bombay 1911, JPU 7. 
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caritra, “ the biographies of the Jinas.” J) The main portion 
of this section is the biography of Mahavlra, which is told 
in great detail, with great diffuseness, with descriptions in 
the Kavya style and with exaggerations beyond all measure, 
reminding us of the Lalita-Vistara. The conception, trans- 
ference of the embryo, 25 and birth of Mahavlra are presented 
in the same way as in the Ayaramga-Sutta. Then come the 14 
dreams of Devananda, the mother of Mahavlra, and the 
interpretation of them, Mahavlra’s life at home, his twelve 
years’ ascetic life, and the activity which he displayed during 
nearly thirty years as an accomplished sage (Kevalin) . The 
biographies of Mahavlra’s predecessors, the remaining Jinas 
down to Parsva, which follow after the biography of Mahavlra, 
are composed absolutely after the pattern of the last-men- 
tioned, and were intended for liturgical purposes. 85 

Section II of the Kalpa-Sutra consists of the Theravali, 
a list of schools (gana), their branches (sakha) and heads of 
schools (ganadhara). This list goes far beyond Bhadrabahu, 
hence could not possibly have been written by him. Inscrip- 
tions from the 1st century A. D. prove, however, that the names 
in this list are historical, and not mere inventions. 

Section III is probably the oldest nucleus of the Kalpa- 
Sutra. It contains the Samacarl or “Rules for the ascetics,” 


1 ) A manuscript of this Jin ace ritra preserved in the Museum fiir Volkerkunde at 
Berlin, contains very interesting miniatures representing the principal events in the life 
of Mahavlra. They have been described by W. Hilttemann in Baessler-Archiv, Vol. 
4, 1914, p. 47 £f Bor the life of Mabavira, c/» Mrs. Stevenson, Heart of Jainism, p. 21 
if, ; H. v. Glasenapp , Der Jainismus, p. 296 ff. ; Harisatya Bliattacharyya,Iior& Mabavira, 
a short sketch of the Life of Bhagwan Mahavira, and Kamta Prasad Jain , Lord Maharira 
and Some Other Teachers of His Time : Jain Mittra Mandal Tracts, Nos. 43 and 47, 
Delhi 1926 and 1927. 

*) This transference of the embryo is borrowed from the Kr§na legend, hut is already 
presented on sculptures <*f the Jainas in Mathura as early as in the 1st century B.C. 

3 ) When the images of the Jinas or Tlrthakaras are worshipped in the Jaina 
temples, hymns are sung to them, one of which summarises the happy moments of 
their lives, and it is precisely of these that the biographies of the Jinas treat, 
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namely, the rules for the rainy season (Pajjusan). Another 
point in favour of the assumption that this is the oldest por- 
tion of the work, is the fact that the complete title of the 
“ Kal pa- Sutra ” isPajjosavanakappa (Sanskrit Paryu- 
sana-Kalpa), though in reality it only fits this third part. 
Even at the present day the Kalpa-Sutra is read aloud to the 
laymen every year during the Pajjusan days. The tradition 
which maintains that the Jinacaritra, Theraval! and Samacarl 
were not contained in the original Canon under the title 
“ Kalpa-Sutra,” but were added to the Siddhanta later by 
Devarddhi, is most probably rights 

The old, genuine Kal p a-S u t r a is the fifth Cheda-Sutra, 
which is also called B r h a t-K alpa-Sutra or Brhat- 
Sadhu- Kalpa- Sutra. 1 2) 3 * * It is the principal work on the rules 
and regulations for the monks and nuns. A necessary supple- 
ment to it is the Vavahara, the third Cheda-Sutra. The 
Kalpa-Sutra teaches the liability for punishment, and the 
Vavahara the meting out of the punishment. The Nisi h a, 
the first Cheda-Sutra, containing regulations for punishment 
for various transgressions against the rules of daily life, is a 
later work. 8) It has embodied the major portion of the Vava- 
hEra in its last sections, and has numerous similar Sutras in 
common with Culas I and II of the Ayaramga. Probably both 


1 ) According to one tradition, all three Cheda-Sutras 3-5 are the work of Bhadra- 
bahu, Weber (Ind, Stud. 16, 472 ££.) adduces sound reasons for the theory that the whole 
of this u Kalpa-Sutra ” is erroneously ascribed to Bhadrabahu. Cf. also Oldenberg , 
ZDMG 34, 1880, 755. At any rate it is worth noticing that biographical passages are in- 
serted in the Chedas just as is the case in the Buddhist Vinaya-Pitaka. It is possible 
that there was an earlier Mah a vira biography which was supplanted by this “Kalpa- 
Sutra, ” B. M. Barua , Calcutta Beview, Oct. 1924, p. 52, is of opinion that “ the ori- 
ginal purpose of the Jinakalpa was rather biographical or historical than liturgical. ” 

s ) Das Kalpasutra, die alte Sammlung jinistischer M6nchsvorschriften, Einlehung, 
Text, Anmerkungen, Ubersetzung, Glossar von W. Schubring (Indica ; herausg. von E. 
Leumann , Heft 2), Leipzig 1905. 

3 ) Vavahara- und Nisiha-Butta, edited by W. Schubring , Leipzig 1918, AKM XV, 1. 

The title Ni^Itha is a false Sanskritisation of ISfisIha, which probably corresponds to 

Sanskrit ru§edha, “ prohibition,” 
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these works originated in one and the same earlier source. 
The Pamcakappa does not appear to be in existence any 
longer. Sometimes, however, the Jiyakappa by Jina- 
bhadr a, 15 a detailed, metrical compilation of the cases in 
which the individual transgressions are valid, is called the 
sixth Cheda-Sutra, though it is a later work on monastic 
discipline. The P in d a-N i j j u 1 1 i and 0 h a-N i j j u 1 1 i, 
which also deal with discipline, are also occasionally classed 
among the Cheda-Sutras. A still later work than these two 
Nijjuttis is the M a h a-N i s I h a-S u 1 1 a, which appears 
as the second, and sometimes as the sixth Oheda-Sutta, but 
which in reality can scarcely be attributed to the Canon with 
correctness. The principal contents of the text which we 
have before us and which perhaps took the place of an earlier 
canonical Maha-Nislha that went astray, are rules regarding 
confession and penance, which are emphasized as the most 
important steps towards liberation. Ethical sections deal with 
the suffering of the beings, in connection with the doctrine of 
Karman, with the sin of breaking the vows, especially the 
vow of chastity, with good and bad monks, etc. Legends, 
some of which are original inventions and others taken from 
earlier sources, are also inserted. Both language and subject- 
matter, e.g., the occurrence of Tantric sayings, the mention 
of non-canonical writings, etc., seem to indicate a late origin 
of this work. 2) 

Eour canonical texts, the first three of which are not un- 
important even from the literary point of view, are described 


*) Jinabhadra’s Jltakalpa, edited with extracts from Siddhasena’s Cur^i, by 30. 
heumanny SBA 1892, 1195 ff. It is often called Yati- Jltakalpa, to distinguish it from 
the Sraddha- Jltakalpa, dealing with the penances for laymen, 

4 ) W. Schubring , Das Mahanisiha-sutta, Berlin 1918 (ABA 1918 Nr. 5). According 
to one tradition, Haribhadra is supposed to have taken part in the compilation of the 
Maha-Nislha, which is not likely, although he occupied himself with the text ; s. Schubring , 
loc. cit., p. 5 f. Chapter 8 of the Maha-Nislha has been worked up by Devendra Suri 
in 519 Arya stanzas with the title Susadhakaha \ s. Schubring, loc. cit,, p, 48 ff f 
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as M u la-Sutr as. J) Above all, the first Mula-Sutra, the 
U ttara j j h a y a 11 a or U ttaradhyana-Sutra, 2) as a religious 
poem, is one of the most valuable portions of the Canon. The 
work, consisting of 36 sections, is a compilation of various 
texts, which belong to various periods. The oldest nucleus s) 
consists of valuable poems — series of gnomic aphorisms, para- 
bles and similes, dialogues and ballads — which belong to the 
ascetic poetry of ancient India, and also have their parallels 
in Buddhist literature in part. These poems remind us most 
forcibly of the Sutta-Nipata. Several sections are sermons in 
series of aphorisms, admonitions to the pupils, elaborations on 
the cares which the monk must endure with patience, on the 
four most precious things (birth as a human being, instruction 
in the religion, faith in the religion, strength in self-control), 


i 


*) Why these texts are called *■* rooi-Sutras ” is not quite clear. Generally the 
word mula is used in the sense of “ fundamental text 99 in contradistinction to the com* 
mentary. Now as there are old and important commentaries in existence precisely 
in the case of these texts, they were probably termed “ Mula-texts.” The explanation 
given by Charpentier (UttarSdhyayana- Sutra, Introduction, p. 32) 1 “ Mahavlra’s own 
words,” does not seem to me to be justified in any way. Schubring (Worfce Mah&vlras, 
p. 1, c£. alsoOLZ 1924, 484 and above, II, p. 461, note 4) is of opinion that “ the Mula* 
Sutras are,” as their name indicates, “intended for those who are still at the beginning 
(mula) of their spiritual career.” Gudrinot (La Religion Djaina, p. 79) translates Mula- 
Sutra by a traites originaux.’ * 

*) Edited with an Introduction, Critical Notes and a Commentary by Jarl Charpentier , 
in Archives d* Etudes Orientates, Vol. 18, Uppsala 1922. Indian editions appeaxed with 
fenti Acarya’s Commentary in JPU Nos. 33, 36 and 41, in the AUS series, and recently 
again by Muni $ri Jayanta Vijaya, a pupil of Vijaya Dharma Suri, with a Commentary 
by XJpadhySya Kamalasamyama from the Kharatara Gaccha, Agra, 1923*1927, 3 vols. 
English translation by Jacobi in SBE, Vol. 45. Leumann (WZKM. 5, 1891, p. 112, n. 1) 
assumes that the title “ The later (uttara) readings ” should be explained with reference 
to the sixth Afiga, to which the work is closely related in contents. However, uttara 
can also mean “ answer,” and perhaps the title means “ answer readings ” having 
reference to a tradition according to which, during the last rainy season before his death, 
Mahavlra recited, “ the 36 explanations of questions not asked,’ * which, according to 
the commentary, is supposed to be an allusion to the Ufctarajjhayana, Cf. also Charpentier , 
1,0., Introduction, p. 33 f . 

8 ) The earlier sections contain “ an abundance of archaic and curious forms ” of 
Prakrit, a. R*. Pischel, Grammatik der Prakrit-Sprachen, in te Grundriss ” 1, 8, para. 19, 

, ’’ ' ; ■ V:. '.V'.;;/:.::'-, :■ ■ « ~ 

^ : " ■■■ 


JAINA LITERATURE 


467 


on Karman and sin, on the voluntary death of the sage and 
the involuntary death of the fool, on true and false ascetics, 
etc. We find here many sayings which excel in aptitude of 
comparison or pithiness of language. As in the Sutta-Nipata 
and the Dhammapada, some of these series of sayings are 
bound together by a common refrain. A few instances are 
given here : 

“ As the burglar caught in the breach of the wall, perishes by the 
work the sinner himself had executed, thus people in this life and the next 
cannot escape the effect of their own actions.” 

“ As a charioteer, who against his better judgment leaves the smooth 
highway and gets on a rugged road, repents when the axle breaks ; so the 
fool, who transgresses the Law and embraces unrighteousness, repents in 
the hour of death, like (the charioteer) over the broken axle.” l 11 

Section YII consists mainly of parables. Here we meet 
with the parable of the three merchants, which reminds us of 
the Biblical parable of the talents : 

“ Three merchants set out on their travels, each with his capital j one 
of them gained there much, the second returned with his capital, and the 
third merchant came home after having lost his capital. This parable is 
taken from common life ; learn (to apply it) to the Law. 

" The eapital is human life, the gain is heaven; through the loss of 
that capital man must be born as a denizen of hell or a brute animal. 2 ’ 

Whilst all the other sections are reckoned as a matter of 
course to be the words of Mahavlra, Adhyaya VIII is ex- 
, pressly ascribed to Kapila, and forms an independent poetical 
discourse entitled " Eaviliyaxn .” 81 It contains admonitions to 
the monks to cast off all things which fetter the soul, to give 


l ) IV, 3 5 V, 14 1 Translated by Jacobi in SBE, Vol. 45, pp. 18, 22, 
s ) VII, 14-16. Translated by Jacobi in SBE, Vol. 45* p. 29. Gf . Matth. 25* l4j 
Luke 19, 11 ; Jacobi> Lc.* p, xlii, who calls attention to the fact that the agreement with 
the Hebrew gospel (s, N eutest amentliche Apokryphen* published by E. Jlenneche, p. 20) 
is still more striking 5 Edmunds * Buddhist and Christian Gospels, II, 268 £f.,* Gather 
Indien und das Ghristentum, p. 42 if. ; a tlertel in “ Geist des Ostens ” 1, 1913, 247 f. 

») An interesting legend of Kapila Muni* the son of the Brahmin K&gyapa and of 
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up all hate, to renounce all the joys of life, and not to kill any 
living thing. There are sayings to be found there, such as 
are familiar to us in other branches of ascetic literature, e.g . : 

“ And if somebody should give the whole earth to one man, he would 
not have enough ; so difficult is it to satisfy anybody. 

“ The more you get, the more you want ; your desires increase with 
your means. Though two mas as 15 would do to supply your want, still 
you would scarcely think ten millions sufficient. 

“ Do not desire (women), those female demons, on whose breasts grow 
two lumps of flesh, who continually change their mind, who entice men, 
and then make a sport of them as of slaves. 

“ A houseless (monk) should not desire women, he should turn away 
from females ; learning thoroughly the Law, a monk should strictly keep 
its rules.” 2) 

The whole of Chapter XYI, too, is devoted to the com- 
mandment of chastity. 

Just as in the Sutta-Nipata, so, too, in the Uttarajjhayana 
we meet with a number of beautiful old Itihasa dialogues and 
ballads of ascetic poetry. Here again we come across one of 
the Buddhist Pratyeka-Buddha legends in the beautiful ballad 
of King Kami, in which the ideal of asceticism is put forward 
as against that of the warrior and ruler. 8) Likewise in the 
ballad of Harikesa, in a vivacious dialogue between a proud 
Brahmin and a despised ascetic of low-caste origin, the con- 
trast is set forth between the formalism and ceremonialism 
of the priestly religion on the one hand, and the self-control 
and the virtuous life of the pious monks on the other. 4) In' 


Yaga, is told by Sjnti Suri in the Commentary (reproduced by Jacobi in BBS, Vol. 45, 
p. 31, note X), This Kapila does not appear to have any connection with the Kapila of * 
the Samkhya system* : 

*) Small coins. Cf. Yayati’s saying, above, X, 380. 

2 ) Uttar. YIII, 16-19, translated by Jacobi in SB!, Vol. 45, p. 34 f. 

6 ) Adhyaya IX. The legend of Citta and Sambhufca, well-known from the Jataka, 
is to he found in Adhyaya XIII. See above, II, 145. 

4 ) AdhySya XII, compared by Gharpentier (ZD MG 63, 1909, 171 ff.) with its Buddhist 

counterpart (Jataka No. 497). ■ ;?/■' .. 
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the splendid dialogue, too, between the Purohita and his sons, 
the ascetic ideal is set forth against the Brahmanic ideal as 
the better and higher one. The fact that we find this con- 
versation also in the Mahabharata, the Puranas and in the 
Jataka , 15 in part even literally, proves that it belongs to 
general Indian ascetic poetry. The dialogue in Adhyaya 
XXIII, in which a pupil of Pars'va and a pupil of Mahavlra 
converse regarding the advantages and differences of their 
respective creeds which are so closely related, is of interest 
from the point of view of the history of Jinism. In this 
instance the dialogue is carried on in part in the form of 
riddles, which remind us of the Brahmodyas. In the majority 
of these ballads, the dialogues are the principal part. Only 
in Adhyaya XXII the narrative portion of the ballad is the 
more interesting, firstly because the tale is connected with 
the Krsna legend by the names that occur in the legend, 
and secondly on the strength of the content itself, which is 
as follows : 

In the city of Sauryapura there lived two mighty princes. The first, 
Vasudeva by name, had two wives, Rohini and DevakI, each of whom bore 
him a son, Rama and Kesava. The second, Samudravijaya by name, 
had a son Aristanemi by his wife Siva. Kesava sought Rajimatl, the 
daughter of a mighty king, as a wife for Aristanemi, and she is granted 
him. Aristanemi sets forth with great pomp to feteh his bride; but on 
the way he sees many animals confined in cages and enclosures, and learns, 
in answer to his question, that these animals are all to be slaughtered for 
his marriage-feast. He is so deeply shocked by this, that he resolves to 
take the vow of an ascetic. When Princess Rajimatl hears of it, she 
breaks forth into lamentations, but then resolves, in her turn, to become a 
nun. In her wanderings as a nun, she one day takes refuge in a cave 
during a torrent of rain, She believes herself to be alone, and undresses 
herself, in order to dry her garment. Now the ascetic Rathanemi, Arista- 
nemi’s elder brother, had previously taken refuge in the same cave. Now 


1) Adhyaya XIV ; see above, I, 417 ff., 561 ; Jataka 509 and Gharpentier, ZDMG 62, 
lOOS, 725 ff. ■ ■ 
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when he sees Rajlmati in her nude beauty, he is seized by passion and makes 
advances to her. However, she reproves him, and admonishes him not to 
wish to “ drink that which another has spat out.” Reminded of his vow 
by her forcible words, “ he returned to religion, like an elephant spurred 
on by the goad.” 15 

As a contrast to these poetical passages, the last Adhyayas 
( X XI V and XXVI-XXXVI) contain only dry sermons, 
partly catechistical enumerations, partly erudite elucidations 
of various points of Jaina dogmatics, and partly regulations 
for the life of the monks. 

The second Mula-Sutra is the Avassaya or Avassaga 
(Sadavasyaka-Sutra) which has come down only in conjunc- 
tion with the Nijjutti. 1 2 3 ' The Sutra consists of six sections 
(Adhyayas), which correspond to the six Avassayas, i.e., the 
six “ essential ” (avasyaka) daily duties of a Jaina (desisting 
from all evil, glorification of the Tirthakaras, veneration of 
the teacher, confession, asceticism and renunciation of sensual 
pleasures ). 8 Attached to the formulas with which these 
duties are performed, there are stories which have come down 
in the old commentaries . 4 * * * 

The third Mula-Sutra, Dasaveyaliya/ is said to have 
been written by a certain Sejjambhava. Legend tells that 
this man was enlightened by the apparition of a picture of the 


1) The extended form of this legend in the Commentary of Bevendra, has been edited 
and translated by Gharpentier (ZBMG 64, 1910, 397 ff,), 

2 ) Sri Avagyaka Sutra, Fart I, with Niryukti (gloss) by Sr utake valin $ri Bhadra- 
bahu SvSmin, along with the Commentary by Sri Malayagiri Suri, Bombay 1928, ATJS 
No. 56. 

3) See above, p. 459, note 1, Gf. B. L. Garr , Samayika or A Way to Equanimity, Arrah, 

1918. 

*) Cf. E. Leumann in 00 X, Geneve 1894* 1, 125 and “ Die Xvasyaka-Erz&hlungen '* 
(herausgegeben), erste H&lfte, Leipzig 1897 (AKM X, 1), There are, belonging to the text 
of the Xva^yakas, besides the Nijjutti, two old commentaries, the Curni and Haribhadra’s 
Tika. Haribhadra’s Commentary (Haribhadrly&vaiyaka-Vftti) has been published with 
elucidations, by Hemacandra Suri, a pupil of Abhayadeva Suri, Bombay 1920, JPU 53. 

Of. also Weber^ Ind. Stud. 17, 50 f. 

i % , f) K Leumann (ZDMG 46, 1892, 581-663) has not only translated the Sutra, but 

has also edited the Niryukti and examined the contents of its narrative portions. 
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Jina, and left his house when his wife became pregnant. She 
bore a son, whom she named Manaka. When the boy was 
eight years old, he asked after his father, and when he heard 
that the latter had become an ascetic, he went forth to seek 
him and become his pupil. As the father knew that his son 
had only six months more to live, he taught him the Dasa- 
veyaliya within that period, whereupon he gave up the ghost 
by means of deep meditation. 1 ' The Sutra consists of sayings 
pertaining to the monastic life, some of which remind us of 
the sayings in the Dhammapada, whilst others contain only 
rules for monastic discipline. Section II is connected with 
the ballad of Rajimati in the Uttarajjhayapa ; they are verses 
in which she admonishes Rathanemi who wishes to seduce 
her. This Sutra, too, is connected with an abundant narrative 
literature which is contained in the commentaries. 

As the fourth Mula-Sutra the Pimda-Nijjutti 2) is usually 
mentioned, sometimes also the Oha-Nijjutti, 8 ' and occasionally 
the Pakkhi. 4 ' The Pimda-Nijjutti and the Oha-Nijjutti are 
ascribed to Bhadrabahu, and are sometimes counted among 
the Oheda-Sutras. They treat of the pious life, and of sub- 
jects of discipline. The Pakkhi or the Paksika-Sutra is a 
liturgy in verse for the Pakkhi- Padlkamanam (Paksi-Prati- 
kramana), i.e., the fourteen days 5 confession. 5 ' The confession 
of the “ five great vows ” (mahavrata), with which the work 


*) He ia said to have died |98 years after the Nirvana of Mahavlra. The legend is 
told at the end of the edition of the Dasavaikalika-Sutram (Bombay 1919). Of. also 
Peterson, Report IV, p. cxvfii. 

Bhadrabahnsvami -pra^ita Pindaniryuktih, Malayagiryacarya-vivrta, pnbl. in JPU, 
Bombay 1918. 

3 ) Oghaniryuktih, Bhadrabahusvami-viraoita-niryukti^rimat-purvacaryaviracita- 

bhasya*yuta srlmad-Dronacaryasiltrita-vi'fcti-bhusitaj pnbl. by the AXIS, Bombay 19i9. 

Cf . . Weber, Ind. Stud. 17, 61, 82 if. 

4) Paksikasutram with Ya&odeva Suri’s Commentary, pnbl. in JPU No. 4, Bombay 
1911. Cf. Weber in HSS. Vers. II, 819 ff. ; Ind. Stud. 17, 85. 

5) o/. Mrs. Stevenson , Heart of Jainism, p. 166 ; H. v, Qlasenapp , Der Jainismns, 

p. 374 1 , ... , ; ■*. 
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begins, also includes the worship of the “ patient ascetics ” 
(khamasamana), who are accounted the authors of the 
“ sacred scriptures which stand outside the Aftgas ’ ’ (afiga- 
bahiram), and of the twelve Angas, which gives rise to 
a solemn enumeration of all the sacred writings (sutta- 
kittanam). 1 * 

The Nandi and the Anuogadara 2) are sometimes counted 
among the Pampas, but they are usually mentioned either 
before or after the Mula-Sutras as independent texts standing 
outside the groups. They are in prose with occasional verses. 
The An uogadara is in the form of questions and answers. The 
Nandi (probably “ auspicious introduction ”) which, according 
to tradition, was written by Devarddhi, the redactor of the 
Siddhanta, in person, 3) begins with a hymn of praise to 
Mahavira, and is followed by an enumeration of the twenty- 
four Tirthakaras and the eleven Ganadharas (heads of schools) 
and a Theravali (list of teachers) which ends with Dusagapi, 
the teacher of Devarddhi. Both works are huge encyclo- 
paedias, dealing with everything which should be known by a 
Jaina monk. The survey of the Canon which they give, is of 
great importance. They do not, however, deal exclusively 
with themes pertaining to religion, but treat also of profane 


*) Ritual books suck as graddha-Pratikramana-Sutra (publ. with Devendra Suri’s 
Commentary, Bombay 1912, JPU 8), and gramana-Pratikramana- Sutra (publ. with 
Commentary, Bombay 1911, JPU 2), and Samacari-Prakaranam (pur vacary avikitam 
Y ogavi^e savaky ayutam , ed. Bombay 1911, JPU) may also be described as semi-canonical* 
Cf. Weber , Ind. Stud, 16, 369 ft. ; 17, 71 ft. 

2 ) Nandisufcram, ^Iman-M&Iayagiryacarya-pranlfca-vrtti-yutam, grlmad-Deva-vacaka- 

ksamatamana-nirmitam , ed. AUS, Bombay 1924. Anuyogadvarani Hemacandrasuri- 

nirmita-vrtti-yutani, ed. AUS, Bombay 1924. Cf. Weber HSS.-Verz. II, 672 ff., 692 ff. ; Ind. 
Btud. 17, 1 ££. A specimen of Malayagiri’s Commentary to the Nandi (the refutation of 
Theism) is given by F. 0, Schrader , uber den Stand der indischen Philosophie zur Zeit 
Mabaviras und Buddhas, p, 62 ff. 

3 ) Against the anthorship of Devarddhi, the argument is brought forward that the 
Nandi contains data on the Canon which do not agree with its present form. But, then, 
do vre" possess the Canon in exactly the form iu which. Devarddhi edited it ? Cf. Weber , 
tud. Stud. 17, 2, 17 ft. ; Charpentier, The Uttaradhyayanasutra, Introd., p, 18. 
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branches of knowledge. Both texts contain an interesting 
enumeration of the “ false tradition'’ (micchasuam, inithya- 
grutam) or “ worldly” (loie, laukika) sciences, which begins 
with Bhara ham (Mahabharata) and Ramayanam, but men- 
tions, besides some hitherto unexplained titles, among others 
Kodillayam (Kautillya Arthagastra), Ghodayamuham (the 
KAma-Sutra of Ghotakamukha, a predecessor of Vatsyayana), 
Yaisesiyam (the Yai^esika system of philosophy), Buddha- 
Sasanam (the doctrine of Buddha), KSvilam (the system of * 
Kapila), Logayatam (Lokayata, system of materialism), Purana, 
grammar (vagaranam), Bhagavayam (Bhagavata-Purana)^ 
Paamjali (Patanjali), mathematics (ganiam) and drama 
(nadayai, natakani) and lastly “ the four Yedas together with 
the Angas and Upangas.” Y There are entire sections dealing 
with moods in poetry (kavyarasa), including lore lyrics in 
illustration of the subject, with grammar (compound words, 
word-formation), the division of time, etc. • .. 

So much for the Gabon of the Svetambara Jainas, 
Hitherto little is known about the Siddhanta of the ; I)igam» 
baras. 1 2) They, too, recognise the twelve Angas. The title 
,of the sixth Aiiga reads Jnatr-Dharma-Kathanga. They, too, 
include in the twelfth Ahga the fourteen Purvas, which form 
one of the five sections of this Ahga. Section I of the 
Drstivada, the Parikarmani, includes among others Candra- 
prajnapti, Suryaprajnapti and Jambudvipaprajnapti. Those 
texts which do not belong to the Afigas are called the fourteen 
Afigabahyas ("standing outside the Angas ”) or Praklrnakas 
(" Miscellanea ”),. and are said to have been written "for the 


1 ) Nandi, p. 194, sufcra 41, Anuogadara, p. 36, sutra 41. Cf. with this list Weber , 
Ind. Stud. 17, 9 and Bhagavatl, ABA 1866, 248; Charpentier, l.c., p. 29 f. 

2 ) A complete survey of the Canon of the Bigambaras is given by Bhandarkar , 
Report, 1883-4, p. 106 ff:., according to Sakalakirti’s Tattvarthasaradlpaka. Cf. also Weber , 
HSS.-Verz. II, 3, 823 f. and Guirinot, p. xxs f. ; J. L. Jaini in SBJ, Vol. V, Preface. 
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benefit of the simple-minded.” The first four Angabahyas, 
according to their titles : Samayika, Caturvimsatistava, Yan- 
dana and Pratikramapa, correspond to sections of the second 
Mflla-Shtra. Besides these, the only texts to be found among 
the Angabahyas which also occur in the Canon of the 
Svetambaras, are the Dasavaikalika, TJttaradhyayana and 
Kalpa-Vyavahara (probably corresponding to the Dasakappa- 
Yavahara of the gvetambaras). It is feasible to assume that 
those texts which are common to both sects, present the earliest 
portions of the sacred writings of the Jainas. Nevertheless, 
the question of how far the subject-matter of texts bearing 
the same titles is correspondingly similar, remains to be in- 
vestigated. 

The Digambaras of the present day have, in addition, a 
“ secondary Canon,” which might perhaps be more correctly 
termed a “ substitute Cannon,” and which they also describe 
as “ the four Yedas.” This “ Canon ” consists of a number of 
important texts of later times, which are classified into four 
groups: (1) Prathamanuyoga, legendary works, to which 
belong the “ Puranas ” (Padma-, Harivamsa-, Trisastilaksana-, 
Maha- and Uttara-Purana) which will be mentioned below; 
(2) Karananuyoga, cosmological works : Surya-Prajnapti, 
Candra-Prajnapti and Jayadhavala ; (3) Dravyanuyoga, philo- 
sophical works of Kunda-kunda, Umasvati’s Tattvarthadhi- 
gama-Sutra with the commentaries and Samantabhadra’s 
Aptamlmamsa with the commentaries; (4) Carananuyoga, 
ritual works: Yattakera’s Mulacara and Trivarnaeara and 
Samantabhadra’s Ratnakaranda-SravakacaraT 


i) Gf. G. Buhler , in Ind. Ant. 7, 1878, p. 28 f, ; Farquhar , Outline, 218 f. ; GuSrinot , 
La religion Djaina, p. 81 ff., 8B f. A somewhat divergent division of the Anuyogas is 
given by S. C. Qhoshql in SBJ, I, p. xi» 
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The N on- canonical Jaina Literature. 

As the Jaina Canon was written down at so late a period, 
it is not possible to fix a definite line of demarcation between 
the canonical and the non- canonical literature. At all 
events the non-canonical literature already begins before the 
completion of the Canon, and it has continued through all the 
centuries down to the present day. 

The language of the post-canonical Jaina works is partly 
Prakrit — the so-called Jaina-Maharastri — and partly Sanskrit. 
In general it may be said that the earlier works were in 
Prakrit, and that later, certainly not until the centuries of the 
Christian era, Sanskrit was also used. Side by side with 
Sanskrit, however, in which language some Jaina authors 
reached a great perfection, though others wrote it rather 
clumsily, Prakrit and the Apabhramsa dialects were still used, 
even in the later centuries, and lastly the modern Indian 
languages too : for the Jains, more than any other sect, have 
in their writings, and especially in their exceptionally compre- 
hensive narrative literature, never addressed themselves 
exclusively to the learned classes, but made an appeal to 
other strata of the people also. As is still the case at the 
present day, it was among the merchant classes in particular 
that they found their most loyal lay adherents. 

It is extremely difficult to establish a chronology of the 
earlier non-canonical Jaina literature from the 1st to the 8th 
century A.D. It is true that we possess a large number of 
so-called Pattavalls, Theravalls, genealogical lists of the 
teachers and heads of schools, which frequently contain very 
exact chronological data. On the other hand, these lists often 
contradict one another : sometimes there are external reasons 
why credence should not be given to them, and yet it is scarcely 
feasible to regard them as pure invention. A further difficulty 
is that frequently the same names occur several times, so that 
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it would be necessary to devote a separate investigation to each 
single author and each individual work. 

It may be assumed as certain that, long before the final 
compilation of the Canon under Devarddhi, the Jaina monks 
began to write explanations of the sacred texts. The earliest, 
commentaries, the Nijjuttis or N i r y u k t i s , are in 
some instances very closely interwoven with the Sutras, or they 
even supplanted the latter. The Pinda-Nijjutti and the Ogha- 
Nijjutti appear in the Canon itself, and the Ogba-Nijjutti is 
even supposed to have been taken from one of the Purvas. 15 

Bhadrabahu, who is said to have died 170 years 
after the death of Mahavira, has already been introduced to 
ps above, as the author of a Kalpa-Sutra, and tradition is 
unanimous in naming him as the author of Nijjuttis on 10 
works of the Canon. 2) The Digambaras tell us, however, that 
there were two Bhadrabahus, the first of whom died 162 
years after the Nirvana of Mahavlra (i.e., 365 B.C.) and the 
second 515 years after the Nirvana (i.e,, 12 B.C.). 3) 

JS£ u n d a k u n d a , 4) who, according to the Pattavalis of 
the Digambaras, lived in the 1st century A.D., calls himself 


<■ . x ) See above, pp. 462, 465, and Charpentier in ZDMG 70, 1916, 219 f. 

2) On Ayaramga, Suyagadamga, Suriyapannatti, Uttarajjhayana; Avassaya, Dasa- 
veyftliya, Dasasuyakkandha, Kalpa-Sutra, VavahSra and Rsibhasita- Sutra, Cf . BhandarJcari 
Report, 1883-4, p. 131 f. ; Peterson , Report IV, p. Ixxxiv. 
r 3) Cf, H. Jacobi in tbe Introduction to the Bhadrakalpa- Sutra, p. 10 ff. ; J . Klatt 
in Ind. Ant. 11, 1882, p. 245 ; Satis Chandra Vidyabhusana , History of Indian Logic, 
Calcutta 1921, p. 164 f. If a recent Svetambara tradition makes him a brother of Varaha- 
mihira, it refers to the author of aBhadrabahavi Samhita, a work on astro- 
nomy, which is later than Varahamihira. Cf. Jacobi , loc. cit., p. 13 f, It is yet an entire- 
ly 9 different Bhadrabahu who wrote the Bhadrabah u-S a m h i t a, a work on the right 
o€ succession : text and Engl, translation by J. L. Jaina, Jaina Law, in the Library of 
Jaina Literature, Vol, IV, Arrah, 1916. 

4) He belongs to the Dravida-Samgba, i.e., the Jaina community of the South. He 
has also the epithets Vakragrlva, Elac&rya, Grdhrapiccha, and his original name is said to 
have.. been Padmanandin. According to a Digamhara-Pattavall, he is the fifth in the 
genealogical tree of teachers beginning with Bhadrabahu. The school which he founded 

o first mentioned in an inscription of 797 A.D. Cf. A. Gu4rinot, Repertoire d’Epigraphie 
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a pupil of BEadraba.hu, perhaps referring thereby to Bhadra- 
bahu II. 1 * He wrote his learned works only in Prakrit. 
IJ m a s v a m i n , who is called U m as vati by the Svet- 
ambaras, and who is recognised by both sects as a great 
authority in matters pertaining to the faith, is according to 
the Digambaras, a pupil of Kundakunda. V a 1 1 a k e r a and 
Karttikeya Svamin, too, probably belong to the first 
centuries of the Christian era. S i d d h a s e n a D i v a k a r a, 
who is by some also ascribed to the earlier centuries of 
the Christian era, and by others to a period as late as 
the 7th century A.D., is celebrated both as a logician and a 
lyrical poet. s) Vimala Suri, who, accDrding to his own 
statements, composed his Rama-epic Paumacariya in Prakrit 
530 years after the Nirvana, 3) is certainly a very early Prakrit 


Jaina, Paris 1908, p. 42 ff. ; Peterson, Report II, 80 If., 158 if.,* Report, IV, p. xix f . ; 
Hiralal, Catalogue, p. vi f. It is not so likely that he is also the author of the famous 
Tamil book of sayings Kurral, as is believed by Chakravartinayanar (SBJ, III, p. ix f,). 
He wrote three of his works for his royal pupil givakumara Maharaja. This prince is 
identified by K. B, Pathak (Ind, Ant. 14, 1885, p. 15) with the Kadamba king giva Myge^a 
Maharaja (5th century A.D.), by Chakravartinayanar (SBJ, III, p. xii if.) with $iva r 
skandavarman of the Pal lava dynasty. 

1) Cf. W. Denecke in Festgabe Jacobi, p. 163 f. 

2 ) According to a SvetSmbara tradition he is said to have converted King Yikrama- 
dxtya in the year 470 after Mahavira (57 B.C.) ( Klatt in Ind. Ant. 11, 1882, p. 247), 
whereas the Digambaras state 714 to 798 after Mahavira (187-271 A. D.) as his time. 
Yrddhavadi Suri is named as his teacher. He is supposed to be a contemporary of Sirpha- 
giri (who is 15th in the Kharatara-Gaccha-Pattavali, in which Samantabhadra is the 19th) 
and of Palitta. For the legends about Siddhasena and King Vikramaditya, s. Weber, Ind. 
Stud. 15, 278 if. He is said to have received the name Kumudacandra at his consecration. 
See Peterson, Report IY, p. cxxxi f. Jacobi (Ind, Stud. 14, 376) thinks that this may be 
merely an invention on the part of the commentator, who was anxious to interpret the con* 
eluding verse of the Kalya^amandira-Stotra as alluding io the name of the author. Jacobi 
(Samaraicca Kaba, Ed., Introduction, p. xii) considers 670 A.D. as his probable date. The 
arguments adduced by S. Oh, yidyabhusaya, History of Indian Logic, p. 173 f., for 
placing him in about 430-550 A.D. are not convincing. L, Suali , Introducione alio studio 
della Filosofia Indiana, Pavia 1913, p. 38 f., agrees with Vidyabhusana, who already previ- 
ously (Mediaeval School of Indian Logic, p. 14 f,, and Nyayavatiira, Introduction* p. iv) 
gave the date as 533 or as 550 A.D. See also Hiralal, Catalogue, p. xii jf. 

3) That is, according to the usual calculation, in the year 4 A.D. As in the work 
itself the terms dinara and lagna occur, and there is mention of Yavanas and &akas, 
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poet. Daring the first centuries, at all events prior to the 5th 
century A.D., Palitta (Padalipta) 1) wrote a religious novel 
in Prakrit. It is possible that the poet Man at u fi g a, 2) who, 
according to some of the lists of teachers, lived as early as at 
the beginning of the 3rd century A.D., also belongs to the 
early period of classical Sanskrit poetry. Devanandin or 
Jinendrabuddhi, who is usually called by his honorific 
name Pujyapada, and who is famous as a grammarian, poet 
and erudite writer, lived between the 5th and 7th centuries. 50 

; The second half of the 7th and the first half of the 8th 
century A.D. was a period of lively philosophical disputes. 
Kumarila, the great Mimamsa philosopher and representative 
of Brahmanical orthodoxy, attacked the Buddhist and Jinistic 
logicians, including among the last-named the prominent 
teachers Samantabh adra and Akalanka, whilst 
Prabhacandra and Vidyananda defended their 
eo-religionists against Kumarila. 4) 


Jacobi (Bhavisatta Kaha, p. 59,* Upamitibhavaprapanca-Katha Ed., Preface, p. x) 
thinks that the work can have originated “ in the 2nd or 3rd century A.D. at the earliest.” 
In this case we should have to assume that, in Vimala’s days, a later date was assumed 
as the date of Mahavlra’s death, than that now usually assumed, ue. t 527 B.O. Lemnann 
regards the date 4 A.D. to be incontestable, as he tells me in a letter. See above 
I, 513 1 " • 

1) According to the Pattavalis, Yrddhavadin, Padalipta (Palitta) and Siddhasena 
Divakara weie contemporaries. ( Klatt , Ind, Ant^ll, 251.) 

2) In the chronology of the heads of schools in the Kharataragaccha-Patta vali, he 

appears as the 23rd, immediately before Devarddhi, as whose date 980 after Yira (453 
A.D.) is given, whilst Sarnantabhadra appears as the 19fch (Klatt, Ind. Ant. 11, 247). 
In the Tapagaccha-Pattavah Sarnantabhadra is the 16th and Manatunga the 20th in the 
list (loc. cit. 252). ; : 

3) Bhandarkar , Early History of the Dekkan, second Ed., p. 59, places him about 
678 A.D., B. Lewis Rice in JRAS 1890, 245 if., about the middle of the 5th century A.D. 
A Disrambara Pattavall gives 251 A.D. as his date. See Hoerrile in Ind. Ant. 20, 1891, 
351 ; Klatt, Specimen of Jaina Onomasticon, p. 45 f., and Jacobi in ZDMGr 60, 290. That 
he lived before Sarnantabhadra is shown by K. B. Pathak in Ann. Bh. Inst. 11, 1930, 
pp. 531,153. 

4) Akalanka lived during the reign of the Ras$rakuta-King Sahasatuhga Dantidurga, 
and Prabhacandra until the reign of Amoghavarsa I. According to S. Ck. Vidyabhusana t 
Histoiry of Indian Logic, p. 193 f., he lived in the 9fch century A.D. See K. B. Pathak 
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In the 8th century, probably between 705 and 775 A.D., 
there also lived one of the most distinguished and prolific 
writers of the Jainas, H a r i b h a d r a , J) a pupil of Jina- 
bhadra (or Jinabhata) and Jinadatta, 2) from the Yidyadhara- 
kula. He was born at Citrakuta, the present-day Chitore, 


In JBRAS 18, 219 ft, ; 00 IX, London 1891, I, 186 &, and Ann. Bh. Inst. 11, 1930, 
■p. 149 ff. ; 12, 1931, p. 123 ff. There is an inscription, first edited by Lewis Rice in 1889, 
in gravana Belgola (Mysore) in which it is reported that an Ac ary a by the name of 
Prabhacandra died the voluntary death of an ascetic on the mountain Katavapra. The 
inscription is not dated, but on palaeographical grounds is said to be not later than 750 
A.D, , probably earlier, E. Leumann in WZKM 7, 1893, p. 382 ff., was the first to express 
the conjecture that this Prabhacandra and the Digambara author and logician are identical, 
and J. F. Fleet (Ep. Ind. 4, 1896-97, p. 22 ff.) agrees with him. A. Venkatasubbiah 
(JBRAS 3, 1928, 144 ff.), however, is right in saying that there is no proof of this identity. 
In Digambara Pattavalis one Prabhacandra is mentioned with the date 396 A.D. and 
another with the date 1250 A.D. ; see Hoernle in Ind. Ant, 20, 1891, pp. 351, 304. There 
are 4 or 5 different writers named Prabhacandra, s. Hiralal , Cat., p. xxviii, 

I) Thus according to the researches of Muni Jinavijayaji (The Date of Haribhadra- 
suri, in Proo. I. OC, Poona, Vol. I. 1920, p. cxxiv ff.), with whom Jacobi (Samaraicca 
Kaha Ed., pp, i-iv) agrees. Peterson (3 Reports, p. 3 f. and Appendix II, 284) quotes a 
Prakrit verse, out of the GSthSsahasri written in 1630, according to which the famous 
Haribhadra is said to have died in 535 of the Vikrama era, ue,, in 478 A.D. Another 
tradition, which can be traced till the 13fch century, gives 529 A.D. as Haribhadra^ date 
( Klatt , Ind, Ant. 11, pp. 247, 253). However, as writers of the 6th and 7th centuries are 
mentioned in works attributed to Haribhadra, these dates cannot be correct. Perhaps 
Mahavlra’s Nirvana was reckoned differently in those days. (See above p, 424, Bote 1, 
and Jacobi, Upamitibhavaprapanca-Katha Ed., Preface, p, viii ff.) S, Ch. Vidyabhuqana 
(History of Indian Logic, p. 208 ff.) has certainly assumed that the younger Haribhadra, 
who wrote in about 1120 A D., is the author of the works Saddarganasamuceaya, Dagavai- 
kalika-niryukti-tika, NyayapraveSaka-Sufcra and .Nyayavatara-vrtti, but this is in contradic- 
tion to the entire tradition. Muni Jinavijayaji has established, however, that TJddyotana 
in his Prakrit poem Kuvalayamala, completed in 779 A D., calls Haribhadra his teacher. 
As he quotes authors who lived in the second half of the 7th century, he must have 
lived in the 8th century. Sanbarak§ita (8th century A.D.) quotes in Tattvasamgraha an 
Acarya Suri, whom Benoytosh Bhattacharyya (GOB, Vol. 30, p. Ixxv) identifies with 
Haribhadra Suri. 

2 ) Haribhadra says of himself in the colophons at the end of some of his works, 
that he obeys the command of Jinabhata, a teacher of the Svetambaras, and that he is the 
pupil of Acarya Jinadatta, the ornament of the Yidyadharakula (gaccha). See Jacobi , 
Samaraicca Kaha Ed. , p. iv. Besides the famous Haribhadra there are at least 8 other 
Jaina writers of the same name, s. Klatt , Specimen of a Literary Bibliographical Jaina 
Onomasticon, pp, 5, 8 f.; Muni Kalyanavijaya in the Introduction to his edition of Hari- 
bhadra’s Dharmasamgrahani, Bombay, 1918 (JPU 23) and Jacobi, Sanatkumaracaritam, p, 
VII ? Note 3. 
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as the son of a Brahmin, and was instructed in all branches of 
Brabmanical learning. Proud of his enormous erudition, he 
declared that he would become the pupil of any man Who 
could tell him a sentence the meaning of which he did not 
understand. This challenge was inscribed on a plate which 
he wore on his stomach, whilst another legend has it that he 
laid gold bands around his body to prevent his bursting owing, 
to so much learning. One day he heard the Jaina nun Yakini 
reciting a verse, the meaning of which he did not understand. 
He asked her to explain the meaning to him. She referred 
to a teacher Jinabhata, who promised to instruct him, if 
he would enter the Jaina Order. So Haribhadra became a 
monk, and thenceforth called himself the “ spiritual son ” 
(dharmaputra) of the nun Yakini. He soon became so well- 
versed in the sacred writings of the Jainas, that he received 
the title Suri (honorific epithet of learned Jain monks), 
and his teacher appointed! him as his successor. According 
to an unauthenticated tradition, he wrote no less than 1,444 
works. Hitherto 88 of his works have indeed been found 
in manuscripts, and 20 of these are also printed. In all 
probability he soon wandered away from his birthplace 
Citrakuta, for his life as a monk was spent for the most part 
in Rajputana and Gujarat. A Brahmin by birth, Haribhadra 
was thoroughly well versed in Brahmanism, but he also had a 
considerable knowledge of the Buddhist doctrines, which may 
have given rise to the various legends, according to which he 
secretly procured a knowledge of Buddhism through his 
pupils and his nephews Harnsa and Paramahamsa, in order to 
be able to refute its doctrines thoroughly. 1 Haribhadra wrote 
both in Sanskrit and Prakrit. He was an eminent composer in 


1) , On the numerous legends and anecdotes which are told regarding the life of 
Haribhadra, see Klatt in Ind, Ant. 11, p. 247 ; Hertel, Jinakirtis “ Geschichte von PaJa 
tmd Gop&la/’ p. 141 ff.; Glasenapp, Der Jainismus ? p. 107 f.j JacoM t Samaraicca Kaha 
Bd'. } pp. iv-xviii, 1 1 ' ' . , . . ; •. , 
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verse and in prose, and also wrote systematic scientific treatises 
(Prakaranas) and comprehensive philosophical works. Probab- 
ly, he was also the first to write commentaries to the Canon 
in Sanskrit. Among his commentaries, those to the two Mula- 
Sutras Avassaya and Dasavevaliya have > ome down to us. 
While utilising the ancient Prakrit commentaries, he retained 
the narratives (Kathanakas) in their original Prakrit form. 

Sllahka or Sllacarya, who lived about a century 
later, and wrote commentaries on the first two Angas in about 
862 or 872 A.D., already translated all the Prakrit sources 
which he used, including the narratives, into Sanskrit. He 
also wrote a Mafaapurusa-Carita in the year 869 A.D. 1} 

In the 9th century Jinasena, the friend of King Amo. 
ghavarsa I (815-877 A.D.) wrote the Adi-Purana. At the 
beginning of the 10 th century (906 A.D.) the poet S i d d h a, 
usually called Siddharsi, wrote his famous allegorical 
romance in which the existence of the beings is set forth in 
symbolical terms. At the end of the 10th and the beginning 
of the 11th century, the Digambara A m i t a g a t i wrote 
two famous didactic poems and a number of other works, 
Round about the same time, the Digambara Nemicandra, 
the teacher of the minister Camundaraya, in Southern India, 
wrote the Gommatasara and other erudite works on the 
Jaina religion. In the 11th century S a n t i S a r i and 
Devendraganin wrote their exhaustive commentaries 
on the Uttarajjhayana, 2) and the famous Abhayadeva, 
pupil of Jinesvara, his commentaries on nine Angas. His 
commentary on the 6th Ahga was written in 1061 A.D. a) 
Maladhari-Hemacandra Suri, who wrote 

1) H. Jacobi , Sanatkumaracarifcam , p. xiii. 

2) On this commentary, see Qharpentier , Utfcaradhyayana, Introduction, p„ 53 ff. 

3) He is said to have died in 1075 or 1082 A,D. See Klatt in Tnd. Ant. 11, 258. 
There are, however, no less than 6 Jaina authors by the name of Abhayadeva, s. Peterson^ 
Report IV, p. iii ff. 
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commentaries and didactic poems at the beginning of the 12th 
century, was a pupil of Abhayadeva. 

Somewhat later than the last-named, and far more celebra- 
ted, is the great Hemacandr a, 1 * also called Hemacarya, 
the pupil of Devacandra. He was one of the most versatile 
and prolific of writers, and worked in the most varied domains, 
both as a poet and a scholar. It is due to him that Gujarat 
became a main stronghold of the Svetambara Jainas and has 
remained so for centuries, and that Jain a literature flourished 
so exceedingly there in the 12th and 13th centuries. He was 
not, however, only the author of Jinistic works, but, in addi- 
tion, he provided his co-religionists with important text-books 
on temporal branches of learning (grammar, lexicography, 
poetics and metrics), so that he was called “ the Omniscient of 
the Kali Age ” (Kalikalasarvajna). He was born at Dhundhu- 
ka, a town in the neighbourhood of Abmedabad (Gujar it) in 
1089 AD. as the son of a merchant. His parents were pious 
Jainas, and in his early childhood he was already destined for 
the life of a monk. As a Jaina teacher he spent the greater 
part of his life in the capital of Gujarat. His patron was at 
first the Caulukya king Jayasimha Siddharaja (1091-1113). This 
king favoured literature and science, and was a devout worship- 
per of Siva, but he was so much devoted to philosophy that he 
called teachers of various sects to his court. Among these 
teachers was Hemaeandra, who, owing to his great erudition, 
not only attracted the attention of the king, but attempted to 
win the king’s sympathy for the Jaina religion; with a view to 
achieving this end, he made it his business to emphasize more 
specially the points of agreement between the Jaina religion 
and authoritative Brahma nical works. Jay asimha’s successor 
was Kumarapala, who was originally also a devotee of Siva, but 


1) See G\ Buhler , Ueber das Leben des Jaina- Mihiches Hemchandra, des Schiilers des 
Bevacbandra aus der Yajrasabba : Denkschriffcen der Kais. Akademie der Wissenscbaften 
m Wien j also Jacobi, ERE YX, 591. 
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was converted to Jinism by Hemacandra. After his conversion, 
which is said to have taken place in 1159 A.D., he endeavoured 
to make Gujarat a model Jaina state. He personally re- 
nounced the sport of hunting, and prohibited in his entire realm 
the slaughter of animals, the eating of meat and the drinking of 
intoxicants, dice-playing, animal fights and betting. In addition 
he erected Jaina temples, and favoured the literary and scientific 
efforts of the Jainas. Daring the reign of these two kings 
Jayasimha and Kumarapala, Hemcandra enjoyed a period of 
intense literary productivity. He died in the year 1172 A.D. 
at the age of 83 years. 

There is scarcely any province of Indian literature in which 
the Jainas have not been able to hold their own. Above all, 
•■they have developed a voluminous narrative literature, they 
have written epics and novels, they have composed dramas and 
hymns; sometimes they have written in the simple language of 
the people, at other times they have competed, in highly ela- 
borate poems, with the best masters of ornate court poetry, 
and they have also produced important works of scholarship. 

The Nijjuttis, which have already received mention, 
consist of very concise explanations in Arya-verses and Jaina- 
Maharastri. They are probably memorial verses which served 
as an aid to the memory of the teachers in their oral interpreta- 
tion of the sacred texts. At a later date, these Nijjuttis were 
extended to form exhaustive commentaries in Prakrit (Bhasyas 
and Curnis). These in their turn formed the foundation for 
the Sanskrit commentaries (Tikas, Yrttis, Avacurnis), which 
were compiled between the 11th and 12th centuries A.D. 
These various strata of commentaries are often so much inter- 
mingled that it is difficult to distinguish them from one 
another. 15 


1) See Leumann in ZD MG 46, 1892, 556 &. 
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The value of all these commentaries lies in their serving as 
a depositary of very many ancient, historical or semi-historical 
traditions on the one hand, and of a great mass of popular 
narrative themes on the other. Like the Buddhist monks, 
the Jaina monks, too, delighted at all times in adorning 
their sermons with the telling of stories, in converting 
worldly stories into legends of saints, in elucidating 
Jinistic doctrines by means of “ examples,” thus exploiting 
the inborn Indian love for fables in order to win over and 
retain as many adherents as possible for their religion. As 
we have seen, a part of these stories had already found a place 
in some texts of the Canon in the form of legends and ballads. 
The majority of them is to be found dispersed in great masses 
throughout the commentary literature which extends down 
the centuries. The narratives contained even in the later 
Sanskrit commentaries hark back to earlier sources : evidence 
for this is provided by the fact that the writers frequently do 
not tell them in the Sanskrit which would be their natural 
medium of narration, but in Prakrit, i.e., the language in which 
the stories had come down to them from their predecessors. 1 * 3 * 

As is the case with the Buddhist Jatakas, this narrative 
literature imbedded in the Commentaries, contains many 
popular themes, including some which occur also in other 
Indian and non-Indian literatures, and form part of the 
common treasury of universal literature. Much of this kind 
is already to be found in the narratives of the Nijjuttis. 

Thus in the Nijjutti to the Dasaveyaliya we find the story 
of the fatal purse : 

Two poor brothers are returning from a business journey with a purse 
full of money. Oa the way, each of them plans to kill the other, so as to 


1) An older form of Jama-Maharastrl appears in the Ciinjis, Kathanakas and 
Avagyaka narratives. Moreover, the language of the verses differs from that of the prose. 

See H. Jacobi, Uber das Prakrit in der Erzahlungs-Litteratur der Jainas (RSO, V-ok II, 

Roma 1909, p. 231 ff.). 
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be the sole possessor of the money. They are, however, ashamed of their 
intentions, and confess to each other, whereupon they throw the purse into 
the pond. It is swallowed by a fish, the fish is bought by the sister of the 
two brothers and the purse found by the maid-servant in the fish’s stomach. 
A quarrel arises between the maid-servant and the woman, in the course of 
which the woman loses her life. 0 

It is in the same Nijjutti that we find the following 
humorous dialogue, which also points to the fact that at the 
period of these old commentaries there must already have 
been monks of very dubious character. 

“ O Monk, your cloak has so many folds.” 

“ Yes, it serves me as a net when 1 catch fish.” “ You eat fish ? ” 

“ I eat them along with my brandy.” “ You drink sweet brandy ? ” 
“Oh yes, with the harlot.” “ What, you go to harlots?” 

“ After I have crushed my enemies.” “ You have enemies, then ? ” 

“ Only those whose houses I rob.” “ You are a thief, then ? ” 

“ Only because of the game of dice,” “ How, are you a gambler ? ” 

“ Am I not, after all, the son of a slave mother? ” 2> 

The accounts of the schisms, in Haribhadr a’s com- 
mentary on the Avassaya and $ a n t i S u r i’s commentary on 
the Ufctarajjhayana, 3) are of great interest from the point of 
view of the history and development of the Indian sects. Eor 
instance, when we meet, in one of these accounts, with a 
wandering monk who has bound a copper wire around his 
garment, and runs about with the branch of a Jambu-tree, 


*) Leumann in ZDGrM 46, p. 602. 

2) * Leumann , loo. cit., p. 607. The story also occurs in the second narrative of 
Hemavijaya’s Katha-Ratnakara (German translation by Joh. Bertel , I, p. 10). A similar 
Sinhalese- Buddhist dialogue, iu J. E. Seneviratne, The Life of Kalidas, Colombo 1901 , p. 
20 f, ; in Vallabhadeva’s SabhS§ifcavalI 2402 ; Ksemendra’s Lokapraka^a (Weber, Ind. 
Stud. 18, 366 f.) ; Bdhtlingk, Indische Spruohe, 2. Au Sage, Nr. 4588. Gf. the story 
“Ein Wort gibt das andere” in J. P. Hebei , Schatzkfistlein, Stuttgart, 1888, p.l68i, and 
Th. Zachariae , Kleine Schriften, Bonn, Leipzig 1920, p. 195 ff. 

3) E. Leumann , Ind. Stud. 17, 91 f£. ; Charpentier, Uttaradhyayana-Sutra, Ed., 
Introduction, p. 48 ££. Leumann edited one part of the AvajSyaka narratives (mainly after 
Harichadra’g commentary on the Avassaya) in A KM X, 2, Leipzig 1897. 
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offering as a reason for his behaviour, that his garment mi»ht 
burst owing to the fulness of his erudition, and that he has°no 
equal in the whole of the Jambu-continent (i.e., in the whole 
of India), we are reminded of similar pictures from the lives 
of Indian sophists in the Upanisads and the Buddhist texts. 

The commentaries on the Uttarajjhayana are especially 
remarkable for their wealth of narrative themes. 1 * The 
Nijjutti ascribed to Bhadrabahu, consisting of nearly 600 
verses, is the earliest commentary. The Curni by an unknown 
author, is later. The most important commentaries, however, 
are those by Santi Suri and Devendraganin. The 
earlier of the two is Santi Suri, who died in about 1040 A.D, 
In his commentary, entitled gisyahita, the narratives are only 
retold in quite a short form : but this work forms the founda- 
tion for the Sukhabodha, completed in the year 1073 A.D. by 
Devendraganin, who tells the stories in leisurely and ambling 
fashion. There is a Sanskrit recension of the tales from this 
commentary included in the commentary by L a k s m I- 
vallabha, the date of whom is not known. 

More than the Buddhists, the Jainas were at pains to 
appropriate to themselves all the favourite popular themes 
from Brahmanical and general Indian literature, so as to be 
in a position thus to offer their adherents within the fold 
of their own religious community, all that they could find 
elsewhere too. At times they established but a very slight 
connection between these ancient themes and the Jaina 
religion: in other cases, however, they completely changed 


1) The most interesting tales from these commentaries have been published bv H 
Jccoli, AnsgewShlte BrzShlungen in Maharastrt, Leipzig 1888, and translated into English 
bj J.S. Meyer, Hindu Tales, London. 1909. See also Jacobi, ZDMG 42 493 TaM 
Appendix to Hemacandra’s Pari^istaparvan, pp. 1-28; J . Charpentier, ZDMG 64 897 ff • 
66S8 ff ; 67 668 , The legend of the saint Par.va, the 23rd Tirthahara, Las £ ' 

S" 36 r Pmtier ’ Commentary, in ZDMG 69, 
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and spoilt them, in order to give them a Jinistie appearance. 
At all events, many a gem of the narrative art of ancient 
India has come down to us by way of the Jaina commentary 
and narrative literature, which would otherwise have been 
consigned to oblivion, and in other cases the Jainas have 
preserved interesting versions of numerous legends and tales 
which are known from other sources also. 

For instance the Jainas incorporated the Krsna-cult into 
their religion at a very early period, and consequently also 
iaterwove the Krsna-legend with their own treasury of 
legends. As early as in the eighth Anga we met with a 
Jinistie form of the legend of the destruction of the city 
of Dvaravati and the death of Krsna. This is told in greater 
detail in Devendra : s commentary on the Uttarajjhayana.^ 
It is in the same commentary that we find the ancient legend 
of the descent of Ganga and the destruction of the sixty 
thousand sons of Sagara, 1 2) 3 which is familiar to us from the 
epics. The great attractiveness of this epic legend for the 
Jaina narrator lay in the fact that the death of the sons 
was such a convenient peg on which to hang consolatory 
speeches, with pious thoughts as to the transitoriness of all 
earthly things. Moreover, their death is justified by Ear man 
in the Jinistie sense. This is also used as an opportunity to 
introduce a Consolatory Story, which is but a variant of the 
Buddhist legend of Kisa-Gotaml and the mustard-seed. s) 
The Pacceka-Buddha stories, which Devendra tells as a 
connected whole in his commentary, show points of contact 


1) See above, p. 470, note l ; Jacobi in OC VII, Wien, 1886, Berichie, p. 75 ZDM& 
42, 1888, 493 £E. and E. Hardy , ZDMG- 53, 1899, 41 ff. 

2) K. Fick, Eine jainistische Bearbeitung der Sngara-Sage. Diss. Kiel 1888. A. 
Boltzmann, Indisclie Sagen (Nr. VI : “Dass Meer”) has treated the legend according to 
the Mahabharata (III, 100-109). On the same legend in the Bamayana, see above I, 
p. 480. 

3) See above, p. 193 £. 
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with. Buddhist literature. In the story of the fourth of these 
royal saints, namely King Naggai, the story of Kanayamafijarl 
is inserted, who has been regarded as the prototype of 
Sheherezade. 0 One of the most charming romances which 
Devendra has preserved for posterity, is that of Muladeva, the 
Jack of all trades, and the courtesan Devadatta. 1 2) Connected 
with Muladeva, who, by the way, seems really to have lived 
and to have been the author of a Kama-Sastra, 3) there is also 
the interesting robber tale of Mandiya, who excites the pity 
of the people as a beggar by day, whilst he reduces the city 
to a state of terror as a murderous robber and burglar by 
night. Another robber tale is the prose narrative of 
Agaladatta, of which, however, a far more beautiful, and 
undoubtedly earlier poetic setting has come down to us in 
Devendra’s commentary . 4) 5 * * 

Many interesting tales are also to be found in Hari- 
bhadra’s commentaries. In the Avasyaka narratives, for 
instance, we meet with the pretty legend of Vasudeva, who 
sees only the good in all things : 

A deity transforms himself into the carcass of a dog, with beautiful 
teeth, lying by the roadside. All the passers-by draw back, disgusted at 
the stench of the carcass. Then Vasudeva comes along, gazes ealmly at 
the carcass, and exclaims : “ How gloriously this dog’s teeth gleam ! ” 8) 

1) gee P. E. Pavolini in GSAI 12, 159 ff. Charpentier, Paccekabuddha-Geschichten, 
p. 146 ff., and J. J. Meyer, Two Twice-Told Tales, Chicago (Decennial Publications), 1903. 
The text according to Bhavavijaya’s Commentary on the Uttarajjhayana ia given by 
Charpentier (JA 1911. s. 10, t. XVIII, 201-255). The story of Kanayamaajari is also 
translated into Gorman by Hertel, Indisehe MSrchen, Jena 1919, p. 271 ff. 

2) Translated by Charpentier, Paccekabuddhageschichten, p. 62 ff. 

3) See Charpentier, loo. cit., p. 57 ff. j P. E. Pavolini, GSAI 9, 175 ff. andM. Bloom- 
The Character and Adventures of Muladeva : Proceedings of the American Philo- 
sophical Society, Vol. 52,1913, 616-650. 

4) Transl. into German verse by J. J. Meyer, Kavyasaipgraha, p. 72 ff. Italian 
transl. by A. Ballini, Agaijadattn, Firenze 1903. 

5 ) j Meyer, Hindu Tales, p. 83, note 1. According to K. Seidenstiicker (“ Der 

t,” 2, 1910, 456 f., quoted by Gunter, Bnddha, p. 86 f.) the legend of the dog’s 

is Buddhist, as it is told in the Commentary on the UdSna- Varga. The same 
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The J ainas did not rest content with adopting popular 
epic themes such as the Krsna-legend, the legend of Draupadl, 
and others, into their sacred writings and the commentaries 
on them, but they also created poems of their own, which 
were to serve their adherents as a complete substitute for the 
great epics Kamayapa and Mahabharata. The earliest poem 
of this kind is the Prakrit epic Paumacariya (Padma- 
Carita) 15 by the poet V i m a 1 a Suri, which was written, 
according to the data given by the poet himself (OXVIII, 
103), C30 years after the demise of Mahavira. It is written 
in pure Jaina-Maharastri and in the Arya metre, which is 
the real metre of Prakrit poetry. The “ Life of Padma ” — 
Padma is the name of Rama in the poem, though the name 
Rama also occurs frequently enough — is told in 118 cantos, 25 
which are only in partial agreement with the Ramayana. It 
is no part of the author’s intention to follow Valmiki, whom 
indeed he puts down as a liar, but he wants to tell the story 
of Rama in such a way as to fit in with the “ history of the 
world ” according to Jinistic tradition, and as it was com- 
municated by Goyama (Gautama), the principal pupil of 
Mahavira, to King Seniya (Bimbisara) in accordance with 
Mahavlra’s own instigations. As the author says (OXVIII, 
118), there is much that he already found in the Purvas. 


legend, in which Jesus plays the part of Vasudeva, has been retold by Goethe ( in the 
“ Noten und Abhandlnngen zam besseren VerstUndnis des westSstliohen Diwans ”) after 
the Persian poet Nis ami. The story of Satanlka and Pradyota from Haribhadra’s 
Commentary on the Xvasyakas, is given by Herlel, Jinaklrtis “Geschichte von Pala und 
Gopala,” p. 98 The text of the stories of the former existences of Jina Esabha after 
Haribhadra’s Commentary on the 5.va4yaka-Nirynkfi (AUS, Bombay 1916) reprinted in 
Jaina Jatakas, ed. by Banarsi das Jain , Lahore 1925, p. xix ff. 

l ) Edited by H. Jacobi, Bavnagar 1914. The fact that I am. in a position to gire more 
detailed information regarding this work is due to the courtesy of my friend Prof. Lew- 
mann, who kindly placed the manuscript of his abridged translation of Cantos 1-XXXI 
at my disposal, and also gave me valuable information by letter, 

2; In the colophons of I-XXXV they are called uddesa (uddega), and after that, pevvarn 
(parvan). ^ ; 
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Canto I contains a table of contents. In the Introduction 
'(Canto II) the following is related : 

It was in the days when King Seniya, i.e., Srenika Bimbis&ra, 
reigned in the Magadha city of Rajapura. Now in the city of Kundagrama 
the Jina Mahavlra was born as the son of Prince Siddhartha and his con* 
sort Trisala ; at the age of 80 years he left his home, and attained to 
perfect knowledge. Once Mahavlra preached a sermon upon souls and 
transmigration, on the Vipula hill in the presence of gods, men and 
animals. Among those present was king Seniya. When the latter had 
returned home, he dreamed about the Jina, and the next morning he made 
the following reflection : 

“ How is it possible that the demon heroes in all their mighty strength 
were defeated by the monkeys ? And the demons with Havana at their 
head, who, according to the Jaina faith, were certainly of noble descent, 
are said to have eaten meat ! Then again it is said that, in spite 
of all the disturbances, Ravana’s brother Kumbhakarna slept for half 
a year, and then after his awakening, devoured elephants, etc., whereupon 
he again slumbered for half a year. Then again Indra, though he rules 
over gods and men, is said to have been taken captive to Lanka by 
Rlvana! 'At that rate we might as well affirm that the lion is overcome 
by the gazelle, the elephant by the dog. These Ramayana stories are 
most certainly lies,” 

In order to obtain enlightenment on these matters, the king with his 
retinue repairs to Goyama, and requests him to instruct him correctly 
regarding the life of Padma, as it seemed to him that the absurdities which 
are related regarding Rama, Havana and others, were not worthy of belief. 
Goyama declares his willingness to impart to the king that which Maha- 
vlra himself proclaimed, for “ that which bad poets relate about Ravana, 
is indeed lies, I shall instruct you first as to place and time, and then as 
to the lives of the great men ” (III, 14-17). 

The narrative begins (III, 18) as in a Purana, 2) with a description 
of the universe and the history of Rsabha, the first Jina, who lived in the 


1) After Leumann's rendering of II, 99-119. In the following extracts, too, for the 
portions given in quotation marks Professor Leumann's German translation has been 
freely used. 

2 ) The work calls itself a “ Parana ” in the Introduction (I, 32) and at the end (CXVIII, 

m 
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Krta age, when there were only three castes, Ksatriyas, Vaisyas and Madras. 
The origin of the Vidyadharas, “ holders of spells,” a kind of demigods, 
is related (III, 144 ff. ; cf V, 13 ff.), also the origin o£ the Brahmins 
(IV, 64 ff.), of the Iksvaku dynasty and the dynasty of the moon (V, 1 ff.). 
Then comes the history of the second Jina with all manner of preliminary 
stories (V, 48 ff.). 

The story of the “ race of monkeys ” is told in Canto VI. On the 
monkey island there is the city of Kiskindhapura. The “ monkeys ” are 
in reality a race of Vidyadharas, which is so-called, because it has monkeys 
by way of a badge on the arches of gates, banners, and the like. Canto 
VII treats of Indra, of the guardians of the universe Soma, Varuna, 
Kubera and Yama, the Asuras, Yaksas etc., Vaisramana (who is distinct 
from Kubera) and the birth of Havana, his sister Candramukha and his 
brothers Bhanukarna and Vibhlsana. Havana and his brothers acquire 
enormous magic powers by virtue of asceticism. The Hiksasas, whose 
prince Havana is, are not man-eating demons, however, but adherents of 
the race of the Vidyadharas. Havana’s mother hangs around his neck a 
wondrous string of pearls, in which his face is reflected nine times, hence 
his epithet of Dasamukha, “ the man with ten faces ” (VII, 95 f.), 1 * 
The succeeding cantos tell of all manner of heroic deeds of Havana. This 
Havana is a great devotee of the Jinas ; he restores ruined Jina shrines, and 
establishes the Jina faith (XI, 1 ff.). 

In Canto XI Goyama replies to the king’s question as to how the 
sacrifice of animals originated. A Brahmin had a son Parvata and a pupil 
Narada, Owing to blameworthy ascetic practices, Parvata was born again 
as a Raksasa, and in the guise of a Brahmin he introduced animal sacri- 
fices. Narada, however, who is a pious Jaina, declares that these sacrificial 
acts should be interpreted in the spiritual sense : “ The sacrificial animals 
which are to be killed, are the passions, the sacrificial fee which is to be 
paid, is truth, forbearance and non-violence, the blessing (to be expected) 
is (not heaven, but) Nirvana ; those, however, who really slaughter 
sacrificial animals, go to hell like hunters/’ (XI, 75-81). 


1) This is obviously a realistic explanation of the epithet of Eava#a, who in EamSyana, 
III, 9 f 4 , is a ten-headed monster, and is therefore called Dagagrlva or Daganana. See 
Chintaharan Chakravarti in Ind. Hist. Qu. 1, 1925, 779 ff. Gr* Mamadas (Ind, Hist. Qu, £>* 
1929, 281 ff.) has shown that in many passages in the RSmaya^a R5va$a has only one 
head and one face. The interpretation of the "monkeys ” as Vidyadharas with monkeys on 
their banner, .is. also realistic,.. 
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Cantos XII and XIII tell of a fight between Havana and the god 
Indra. India is defeated and is brought in triumph to Lanka, but is 
then released, The reason for his humiliation is that in a previous 
incarnation he had molest ed a monk. Indra places his son on the throne, 
becomes a monk, and attains to bliss. Havana visits shrines on the 
Meru hill, where the gods are just paying homage to Anantavlrya, who 
has attained to perfect knowledge, and he hears the sermon of the latter 
upon Karman, generosity, the duties of monks and the duties of laymen 
(XIV). This sermon is also responsible for the conversion of Hanumant, 
whose descent and whose fights as the ally of Havana, are related in 
Cantos XV and XIX, Through Havana Hanumant receives a thousand 
wives. Canto XX treats of the Jinas, the rulers of the world, the 
Baladevas and the Vasudevas. It is not until Canto XXI that King 
Janaka is mentioned, and the story of Dasaratha and the actual Hama 
epic begins : it is only in its main features that this story agrees with 
Yalmlki’s Ramayana : as regards the details there are many divergences. 

Dasaratha is presented by each of his wives Aparajita and Sumitra 
with a son, whose birth has been announced by three lucky dreams. The 
first is named Padma, 1 ) and the second Laksmana : his sons Bharata and 
Satrughna are born to him by Kaikeyi (XXV, 1-13). 

Whereas the heroes of the Ramayana move in an entirely Brahmanical 
atmosphere, in the Pauma-Cariya the religion of the Jiua is everywhere 
very much to the fore. The kings are generally pious laymen, who 
retire from the world in their old age, and become Jaina monks. As in all 
narrative poems of the Jainas, the preliminary stories, i. e., the stories of 
the previous existences of the heroes, are told with a great wealth of 
detail. Dasaratha takes up the reins of government, because his elder 
brother Anantaratha has become a monk (XXII, 1 0G- 105). A festival 
in the Jaina temple is described (XXIX, 1-18) at which King Dasaratha 
with his sons performs the ablution of the Jina images, and after an 
eight days* fast worships the Jinas, After the ablution he sends the 
water to his wives, and the young women, the daughters-in-law, pour 
it over the heads of their mothers-in-law. Now the principal wife did 
not receive the water which was intended for her, and feels herself 
slighted, so that she wishes to hang herself* The king, however, surprises 


It is noteworthy that it is only Rama who has received another name, whilst the 
lames remain unchanged. 
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her. While she is explaining things to him, the chamberlain comes 
with the water, and pours it over her head, whereupon she calms down. 
But the king reproaches the chamberlain with his thoughtlessness, where- 
upon the latter excuses himself on the ground of old age : 

“ The body goes slowly like an old cart, 

The eyes are short-sighted like bad friends, 

The ears are deaf like bad sons, 

The teeth have fallen out like spokes out of the wheel, 

The hands find it difficult to grasp, like elephants taking a bite, 

The legs are unreliable like bad women ; 

Only the crutch is like the beloved of the heart.” 

These words are a warning for the king, intimating that he, too, is 
ripe to say farewell to worldly things. 

There are, however, also many divergences in the epic, which have no 
connection with the Jaina faith. Slta does not come forth out of the 
earth, as in the Ramayana, but is born in a natural way by Videha, 
the wife of King Janaka. Sita is betrothed by Janaka to Padma (Rama) 
because the latter has aided him in the fight against the Mlecchas of 
Ardhabarbara (the land of the semi-barbarians) and has distinguished 
himself. The story of the bending of the bow is told differently. The 
bow is brought by the Vi dyad haras, who insist upon Slta's being given 
in marriage to the Vidyadhara prince Candragati ; but at the self-choice 
of a husband arranged by Janaka, Rama is the only man who succeeds 
in bending the bow. 

Dasaratha wishes to become a monk and to entrust Padma- Rama 
with the responsibility of governing. Bharata, too, desires to withdraw 
from the world, but is persuaded by Kaikeyl and Padma to take over 
the reins of government. He makes a vow, however, in the presence 
of the Jaina monk Dyuti, to renounce the world as soon as Padma returns 
home, and he governs as a pious Jaina layman, without giving himself 
up to pleasure. The main story— the stealing of Slta, the sending of 
Hanumant, the fights with Ravana and his defeat, the bringing home 
of Sita, the discontent of the people, the banishment of Slta, and the 
lamentations of Padma, the birth of Kusa and Lava — is ever and again 
interrupted by incidental stories (upakhyana), Finally Padma attains 
to perfect knowledge, and enters Nirvana. 

Vimala’s work probably served as a model for all the 
later adaptations of the Rama legend among the Jainas. In 
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the year 678 A.D. Ravisena wrote his Padma- 
Puran a, !) which is merely a slightly extended recension 
of the Paiima-Cariya in Sanskrit, agreeing with it in all 
essential points. The Sanskrit epic, too, hegins with a des- 
cription of the world, especially the world of the Vidyadharas, 
and a glorification of the first Tlrthakara Rsabha. Here, 
too, the “monkeys ” are Vidyadharas, who have the picture 
of a monkey emblazoned on their banner. 21 As in the 
Paiima-Cariya, Parvan XX treats of the Txrthakaras, and 
the actual story does not begin until Parvan XXI, with 
Hasaratha. Here, too, Padma is the name given to Rama, 
and Kusa and Lava are called Lavana and Ankusa etc. 8) 
It goes without saying that, in a Jaina poem sermons are also 
inserted, e. g., XXVI, 54 ff., on the dreadful consequences of 
killing and of the eating of flesh, with a description of hells 
appended. 

Later adaptations of the Rama legend are to be found 
in Parvan 68 of the Uttara-Purana and in Hemacandra’s 
Trisastisalaka-Purusa-Caritra, Parvan 7 of which is also called 
“ Jaina-Ra mSyana.” 1 2 3 4) Hemacandra, too, begins with the 
stories of the Raksasas and monkeys, and depicts Havana as 
a great and mighty ascetic. It is not until Sarga IV that the 


1) Edited by Pandit Darbarl Lala Nydyatirtha Sihityaratna in MDJGr Nos. 29-81, 
1928. See Bhandarkar, Report 1833-84, pp. 117 £., 417 ff.. and Hiralal, Catalogue, p. xxi. 
Ghintaharan Ghakravarti has given a synopsis of the contents in the Bengad language ; 
on this see Batakrishna Ghosh in Ind. Hist. Qu. 5, 1929, 157 ff. 

2) YI, 1.215. 

3) 128 Parvans in the edition of the Padma-Purana correspond to the 118 sections 
of the Pauma* Cariya. How exactly Ravisena follows Vimala is shown, for instance, in 
Padma-Purana I, 48 f., where the 7 objects of the “ Purana” are enumerated in almost 
literal agreement with Paiima-Cariya I, 32 f. It is very desirable, however, that a careful 
comparison of all the Jinistic adaptations of the Rama legend be made. 

4 ) lb has been printed in India as “Hemacandra’s Ramacarifcra’ , or “Jaina-Ramayapa/* 
thus in Poona 3890. On this, see D. Ch. Sen, The Bengali Ramayanas, Calcutta 1920, 
p. 26 ff., and above, I, p. 614, Note X. For the various versions of the Rama legend in which 
Sifca is the daughter of Havana* see also W. Stutter rheimt Rama-Legenden und R8ma- 

sien, Miinchen 1925, p. 92 f, 
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story of Rama, Lak§mana and Sita begins, and this ends in 
the last Sarga (X) with Rama’s entrance into Nirvana. In 
the year 1596 A.D. Devavijayaganin, a pupil of Rajavijaya 
Suri, wrote a Rama-Caritra in prose. The author himself says 
that he is following Hemaeandra’s “ Ramayana.” » 

The Mahabharata also has repeatedly been adapted by 
the Jainas. The earliest work of this nature which has come 
down to us, is the Harivamsa-Purana 2) in 66 Sargas by 
J luasena, who himself mentions in the concluding verses, that 
he completed his work in the year 705 of the Saka era,’ i.e., 
783 A.D. In this Purana not only are the legends of Krsna 
and Balarama told in a Jinistic setting, but Gautama, the 
pupil of Mahavlra, is made the narrator of the story, and in 
many places sermons on the Jaina doctrine are inserted. The 
legend of Rsabha, the first Jina, is told by way of introduction, 
and, connected with the story of Krsna, we have the legend of 
Aristanemi or Nemi, Krsna’s cousin. Nemi is the 22nd Jina, 
and wanders around the world preaching. The story of the 
Kauravas and Pandavas and the descendants of Krsna and 
Balarama is also told. The Kauravas and Karna are converted 
to the Jaina religion. Finally the Pandavas also become 
ascetics, and like Nemi, attain to Nirvana. 


!) See BhandarJcar, Report 1882-83, pp. 94, 229. Rajendralala Mitra, Notices of 
Sanskrit MSS., VI, 1882, p. 70 fli. tells of a Punyacandrodaya-Pur&na by 
Krsnadasa, which similarly treats the subject-matter of the Ramayana. A Jaina- 
Ramayana in the Kanarese language is said to have been written in the 12th century, see 
Guerinot , p. 270. 

2) Edited by Pandit Darbari Lala Nydyatirtha Sdhityaratna in MDJG, 32 and 33. 
The complete title is B r h a d-H a r i v a m & a-P u r a n a or Ari^tanemipura^asaip- 
graha-Harivaipga. An analysis of the work is given by Rajendralala Mitra , Notices of Sans- 
krit MSS., Vol. VI, 1882, pp. 74-97. See Peterson , Report IV, 167 if . ; Leumann in WZKM 
11, 1897, p. 307; Hiralal , Catalogue, pp. sxii, 688, 715. On the dates given in the 
Pragasti, see Peterson , Report IV, p. 176 ; BhandarJcar, Early History of the Dekkan 2nd 
ed., p. 65 ; Hoernle in JRAS 1904, p. 644 $ K. B. PathaJc in Ind. Ant. 15, HI f£ . ; Fleet in 
Bp. Ind., VI, 195 ff. r::.; ; ; ; 
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Another Harivamsa in 89 Sargas was written by 
Sakalakirti ' and Ms pupil Jinadasa in the 15th century. 1 ) 
Among his predecessors Jinadasa mentions Ravisena and 
Jinasena Acarya, and he honours Bhadraba.hu, Kundakunda 
along with other Munis and his teacher Sakalakirti, who is 
praised in the concluding verses as the “ ornament of the 
Kundakunda race.” 

In about 1200 A D. the Maladharin Devaprabha Suri 
wrote a Pandava-Carita 1 2) 3 * * * * in 18 Sargas, in which the contents 
of the 18 Parvans of the Mahabharata are given in a concise 
form, though remodelled in many of its details. The lengthy 
Sarga 6 contains the story of the game of dice, and the Nala 
episode— it is here called “ story of Nala and Kubara,” the 
latter being the name of Nala’s brother — is related by Yidura 
as a warning example. Sarga 16 tells the legend of the Jina 
Aristanemi in connection with the Panda va legend, and 
Sarga 18 relates how Baladeva reaches heaven and Aristanemi 
and the Pandavas enter Nirvana. A Pandava-Purana, 8) 
which is also known as “ Jaina-Mahabharata,” was written by 
Subhacandra in 1551 A.D. In the opening verses the author 


1 ) The first 14 Sargas were written by Sakalakirti, the rest by Jinadasa. See 
Bhandarkar, Report 1883-84, pp. 123 and 433 f. ; Leumann in WZKM 11, 1897, 312 ; Hiralal , 
Catalogue, p. 715 f. In Bhandarkar’s MB. only Jinadasa is mentioned as the author. 
Sakalakirti lived in about 1464 A.D., and Jinadasa therefore in the second half of the 
15th century. Hiralal, Catalogue, pp. 715 f., 760 ft, 768, also mentions Harivamga-Pura- 
nas by Ravisena, grlbhusana, Dharmakirti and Ramacandra. Besides these Sanskrit 
epics there is a Harivaoi&t-Purana in the Apabhramsa language, which was written by the 
poet Bhavala in the lOfch or 11th century. See Hiralal , Catalogue, pp, xlviii f., 716, 
762 ft 

2 ) Published in Km. 93, Bombay 1911. Earlier editions appeared in the Jaina- 
gSstra-Kathasamgraha and the Caritra-Samgraha in Ahmedabad in 1884. See Peterson, 

3 Reports, Appendix 1, 131-134. Devaprabha is a pupil of Municandra Suri, whos© 

teacher was Candra Suri, who wrote a commentary on the Avagyaka- Sutra in the year 

1165 A.D. j s. Peterson , Report IT, pp. xxvii f., lii. 

3 ) See Peterson , Report IV, 156 ff. ; Leumann in WZKM 11, 1897, p, 806. There is 

also a Pajidava-Purana in 18 Sargas by Yadicandra, s. Leumann , 1. c. It would certainly 

be worthwhile to compare the various Jaina versions of the Mahabharata carefully with 
on© another and with the old epic. ■ 
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does honour to the teachers Kundakunda, Samantabhadra, 
Pujyapada, Akalafika, Jinasena and Gunabhadra. Devaprabha’s 
epic was done into prose with inserted verses in 1603 A.D. 
by Devavijaya Ganin, pupil of Rajavijaya Suri. 1} Among 
the verses many have been taken literally from Devaprabha’s 
work, whilst many others belong to the gnomic poetry and 
are known from other sources. 2) 

It is, however, the biographies of the 63 " Great Men/’ 8 > 
that is to say the 24 Tlrthakaras, and their contemporaries, the 
12 Cakravartins or rulers of the world, and the 27 heroes 
(9 Baladevas, 9 Vasudevas and 9 Prativasudevas) of antiquity, 
which constitute the favourite substitute, most popular among 
the Jainas, both for the heroic epics and for the Brahmanical 
Puranas. These works are usually called “ Puranas ” by the 
Digambaras, whilst among the Svetambaras they go by the 
name of “Caritras.” Among the earliest of these works is 
the Trisastilaksana-Maha-Purana, 4) "the Great Purana of 
63 Excellent Men,” also named briefly Maha-Purana, 5) 
by Jinasena and Gunabhadra, containing the biographies of' 
all of the 63 men. It consists of the Adi-Purana in 47 
chapters, of which 42 are written by Jinasena and the last 5 
by his pupil Gunabhadra, and the Uttara- Purana, which is 
exclusively from the pen of Gunabhadra. The Adi-Purana, 


*) Edited by Haragovind Das and Bechar Das in YJG Benares V. E, 2438 (1911). 

2) Tims for instance, there is on p, 133 the well-known verse from the Paficatantra «. 

if “One should not act rashly, one should act after mature reflection, otherwise repentance 

will follow, as in the case of the wife of the Brahman because of the ichneumon.’* 

3 ) See Glasenappt Der Jainismus, p. 247 A. The earlier tradition in the SamavS- 

yaipga 54 and in gxlacarya knows only 54 “excellent men” (uttamapurisa), as it does noc ! 

count the PrativSsudevas especially. Gf, Banarsi l)as J ain i Jama Jatakas, p. II. 

4) A survey of the contents and the position of the work in Jain a literature is given 

by Glasenapp in Eestgabe Jacobi, p. 381 fl., based on the edition of the text by Pandit 
Lalaram Jain in the^SySdvadagranthamala with a Hindi translation Indore, Yik. S. 1973 j 

and 1975. See Bhandarkar , Report 1883-84, pp, 118 422 ff . ; Hiralal, Catalogue, 

p. xxii ££. 

6) There is, however, also a “ Maha-Puraria ’’ by Halliseria, written in 1047 A.D. j 
s. K. B. Pathak f Ind. Ant. 40, 1911, 46 fif. 

m ' ' "" : :v: '~ ' ' ■ ' ' • ' ’ 
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or the “ first Parana,” contains the story of Rsabha, the first 
TIrthakara, and of the first Cakravartin, whilst the Uttara- 
Purana contains the life-stories of all the remaining “ Great 
Men.” The work does not, however, consist only of these 
life-stories of saints and heroes, and the episodes interwoven 
with them (stories from former incarnations of the principal 
personages, stories about their contemporaries, etc.), but in 
the true manner of the Brahmanical Puranas, this “ Great 
Parana,” too, is at the same time an epic poem, which claims 
to give a “ history of the world,” and presents at the same 
time an encyclopaedia of all that is edifying to the pious Jaina 
and that is worthy of his knowledge. Thus, for instance, in 
the Adi-Purlna (38-40) the Samskaras, the “consecrations,” 
which accompany the life of the individual from his concep- 
tion until his death, are described in fair agreement with the 
corresponding Brahmanical rites. Chapter 41 treats of the 
interpretation of dreams. A short treatise on town planning 
is to be found in Chapter 16, a treatise on the duties of the 
warrior and the art of governing (Nlti) in Chapter 42. On 
the other hand, there are, in various places,- hymns of consider- 
able poetical value. 

Like the Paiima-Cariya, the Maha-Purana, too, traces its 
origin back to Mahavlra himself, who communicated its con- 
tents to Gautama, who in his turn imparted them to King 
grenika. The knowledge of the sacred legends is said to have 
been transmitted by Gautama to those versed in the Angas 
and Puryas, and in several passages the Angas are cited as an 
authority. The real source of the work is, however, the 
Prathamanuyoga, that is, the third part of the Drstivada* 
which has gone astray, though we do not know how far the' 
legends of the Maha-Purana agree with those of the original 
Drstivada. 1 11 


1 }) Glassenapp, Festgabe Jacobi, p. 336 S., points out numerous divergences of the Maha- 

Purina both from the tradition of the gvetambaras and from other Digambara tradition!*. 
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• ■ -The authors of the Maha-Purana took pains to obliterate 
the difference between Jinism and the older religion as far as 
possible by. retaining the names of the saints and heroes, by 
the use of Brahmanieal terms and even by the adoption -of 
Brahman ical rites. The underlying tendency in all this was 
to.: cause Brahmanism and Hinduism to appear as merely a 
decayed form of the true faith, namely the Jaina religion, 
which had existed from time immemorial.^ 

We have fairly accurate information regarding the time 
when the Mah&rPur&na was written. 2) It is stated at the end 
of the work that it was consecrated on the 23rd June, 897 
A.D. during the reign of the Rkstrakuta-king Krsna II Akala- 
varsa by Gunabhadra’s pupil Lokasena. Jinasena, the author 
of the Adi-Purana, was a pupil of Vlrasena, and was highly 
honoured by King Amoghavarsa I, who reigned from 815 to 
877 A.D. According to this, then, the work was undoubtedly 
composed in the 9th century. Jinasena, the author of the 
Adi-Purana, is not, however, identical with Jinasena, the author 
of the Harivam^a-Purana. s) An allusion to Gunadbya’s 

. Byhatkatha in the Adi-Purana, is worthy of notice.* 0 . 

. • One of the favourite stories in the Uttara-Purana is that 
.of Jlvandhara, which has also been treated several times by 
later poets both in Sanskrit and in Tamil. By way of . a 


*) See Glasenapp , loc. cit. f p. 339 if. 

2) Through the Pragasti at the end of the Uttara-Purana. See Bhandaikar , loc. cit., 
and Early History of the Dekkan, p. 69 f. 

3) In the Mahgala of the Harivamga (quoted by Hiralal , Catalogue, p. xxii) 
Kavi§ena, Kumarasena, Yirasena and Jinasena are mentioned with praise. The teacher of 
this Jinasena is Kirtisena of Pnnnata Gapa. According to this, Jinasena, the pupil 
of Yirasena, and author of the Adi-Purana, would have lived before the Jinasena 
of the Harivanisa, that means before 783 AJD., which is scarcely possible. Unless there 
is some mistake, we must assume that there were teachers named Yirasena and 
Jinasena both before and after the author of the Harivaxp^a, The name Jinasena frequently 
occurs as the name of an author; s. Hiralal , Catalogue, pp, xxiii, 644, 651, 707. 

4) 1,115. See A. V enkatasubbiah in lnd, Hist, Qu, 5, 1929, 31 ff.» and Kamta 
Prasad Jain , ibid, p. 547 
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specimen, we here give the contents of this legend, which is 
told in Chapter 75. 1} 

Queen Vijaya, the consort o£ King Satyandhara of Rajapura, is warn- 
ed in dreams that she is about to be visited by both joy and sorrow. Soon 
afterwards a being from the heavenly world of the gods descends into the 
womb of the queen, “ just as a beautiful flamingo would descend upon 
pleasant lake covered with autumnal lotus-flowers.” Soon after this, 
the king is bereft of his throne, and killed by his treacherous minister 
Rasthangaraka. i) 2) The queen, protected by a friendly female elf (Yaksl) 
gives birth, to a son on a cremation-ground, “ as the sky brings forth the 
moon.” The Yaksl, who places jewel -lamps (i.e., shining jewels used as 
lamps) around the newly-born child (to protect it from evil demons) 
consoles the queen in her grief with a speech on the transitoriness of* all 
thing’s and the destinies brought about by deeds in former births. The 
merchant Gandhotkata, to whom it had been prophesied by an ascetic 
that he will have a long-lived son if he exposed his newly-born 
child, who would die just after birth, comes along, and hears the 
voice of the boy bom by Vi jay a. He exclaims “ Jiva, jlva ” (“ live, 
■live ”) for which reason the boy receives the name Jlvandhara. When 
the queen recognised Gandhotkata, she entrusted her child to him, 
begging him to take care of the boy. The merchant takes the child 
to his wife Nanda, who considers it as her own. Vi jay a was taken 
by the Yak§i to a hermitage of ascetics, and lived there in secret, 
consoled by the Yaksl with stories and pious instructions concerning the 
religion of the Jina. Two younger wives of King Satyandhara, and the 
wives of the four most faithful followers of the king, also bear sons, who 
are all brought up together by Gandhotkata, and Nanda also bears another 
son Nandl(jhya, who grows up with the seven boys. As he advances in 
years, Jlvandhara evinces exceptional wisdom. For instance he weeps, as 
children do, because his food was too hot. When the ascetic who is 
present, admonishes him, telling him that a sensible child should not weep, 
the boy replies, asking him whether he is not aware that weeping has the 
following advantages : The mucus collected in the body flows out, the eyes 
become clear, and the food becomes thoroughly cooled. The ascetic, who 


i) After E* Hultzsch, The Story of Jlvandhara, in Quarterly Journal of the Mythic 
Society 12, 1922, 317-318, The text of this Jivandhara-Caritra is edited by T.- S. Kuppus* 
vami Sastrt, Tanjore 1907 (Saras vativilasa Series 11). . 

s ) I.e. ** charcoal-burner,” probably an allusion to the man*s former occupation. 
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• had formerly been a king, becomes the teacher of Jlvandhara and the 
other boys. 

In consequence of his good deeds in previous incarnations, Jlvandhara, 
. after he has attained to manhood, wins eight beautiful women as his 
wives one after another. The Vidyadhara prince Garudavega wishes to 
marry his charming daughter Gandharvadatta, a pious devotee of the 
^ Jinas. He arranges a self-choice. The princess appears in the hall which 
: has been erected for this purpose, with a lute, on which she plays beauti- 
fully, accompanying the music by song. Jlvandhara steps into the hall 
to take part in a musical contest. However, he returns as being unsuitable 
the lutes which are handed to him, and asks whether he may have the 
princess’s lute.' She hands it to him, and he now plays and sings far 
more beautifully, whereupon she hands him the wreath and selects him as 
her husband. 

Jlvandhara gives further proof of exceptional wisdom and bravery. 
He decides the quarrel between two maidens, Suramafijarl and GunamSla, 
as to the goodness of their perfumes, by scattering the powders, where- 
upon it is seen that the bees swarm to the more sweetly scented powder, 
that of Suramafijarl. He also tames a furious elephant. On this occasion 
Suramafijarl falls in love with the prince, and he accepts her as his second 
• wife. He rescues a dog, which is being persecuted by bad boys, from its 
tormentors. The dog remembers its former incarnation, and transforms 
itself into a Yaksa, who thenceforth becomes a faithful friend to the 
; prince; he also gives him a ring, by the aid of which he can assume any 
kind of form he desires. Padmottama, the daughter of King Dharmapati, 
is bitten by a poisonous snake. The king promises his daughter to the 
man who will cure her of the snake’s poison. Jlvandhara alone is able to 
do this with the help of his Yaksa friend, and he wins this princess, too, 
as his wife. A few days later he comes to a lovely grove, where he wor- 
■ ships in a Jaina temple. All of a sudden a Campaka tree begins to burst 
forth in red blossoms, the cuckoos begin to sing charmingly, the pond by 
the temple fills itself with limpid water, the water-lilies open, bees approach 
in swarms, and the doors of the Jaina temple fly open of their own accord. 
Now it had been prophesied that the merchant Subhadra should give his 
daughter Ksemasundarl in marriage to the man at whose coming all these 
miraeles should take place. So Ksemasundarl, too, became the wife of 
Jlvandhara. He wins a fifth wife, Hemabha, owing to his skill in 
archery. Princess Srleandra observes a pair of doves enjoying themselves 
and falls into a swoon, for she remembers that she had been a dove inn 
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previous existence and had lost her husband. After a long search,' and 
with the assistance of Jlvandhara, the former husband of the princess is 
found in the person of Nandadhya, Jlvandhara’ s half-brother, who is again 
married to her. Jlvandhara stays away from his family for 16 years, 
because in a former birth he had separated the young one of a flamingo 
from its parents for 16 months. At last comes the reunion with his 

mother, which is described very touchingly. She enlightens him regard- 

ina: the* fact that he is the son of King Satyandhara who was killed, and 
: asks him to seize the reins of government. He promises to do this, when 

the rio'ht moment shall have come. , 

By the aid of his magic ring he comes to Rajapura as a merchant. 

There the merchant Sagaradatta gives him his daughter in marriage, as 
he was her destined husband according to prophesy on the part of the 
astrologers. Disguised as an old and wandering Brahman ascetic, he comes 
. one day into the audience hall of Kasthangaraka and is entertained by him. 
After leaving the hall, he offers the princes a powder which has the power 
,to make people docile to one’s wishes. The princes laugh, and say he 
should make the maiden Gunamala, who has become a man-hater since 
, Jxvandhara declared her perfume to be inferior, docile. He boasts that lie 
‘ iwill win Gunamala. He goes to her and announces his arrival. She 
asks • “ Whence have you come, and whither are you going . e rep les . 

. < ! have come afterwards, I shall go again before.” As the waiting-maids 
laugh at this reply, he says :«Do not laugh , old age brings perversity m 
its train- will this not be your lot also?” Gunamala asks, again. 
'‘Whither are you going?” He answers : “I shall go so tong, unt, 

•' reach a worthy maiden.” When she heard this, she sard jokingly s He i 
old in body and in years, but not in his heart ” gave him a p a, of 
honour, ate with him and said : “ Now go quickly where you want to g . 
He praised her, and said You have said well, my dear one, rose with 
an effort, supported by his stick, and sat down upon her couch, as if s e 
had said that he was to do this. When the waiting-maids saw this, they 
exclaimed-. “Just see this impertinence!” and were about to drive 
him away But Gupanala has a feeling that this is no ordinary Brahman, 
and restrains the maids, saying : “What harm is there? The Brahman 
is my guest, let him stay here.” At the end of the night he 

sane sweet melodies, which reminded Gunamala of Jlvandhara Ringing 
atGandharvadatta’s self-choice. Finally he discloses his identity and 

-receives Gunamala as a wife from her parents. The merchant Gandhot- 

kia$a arranges a feast. 
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■ fu- Soon after this Jfvandhara wins Ratnavatl, the" daughter o£ King: 
yitjeba, as his eighth wife, this time again through his skill in drawing 
the bow. Kasthangaraka and other persons of evil intent, try to carry 
away his wife in a fight. Jlvandhara notices this, reveals his identity to 
the former vassals of Satyandhara as the son of the old king, fights with 
them against Kasthangaraka, defeats his army and cuts off his head. 
After he has duly worshipped the Jinas, he is anointed king, celebrates his 
marriage with Ratnavatl, crowns Gandharvadatta as first queen, and lives 
happily as a good sovereign with his mother, his wives and friends, 
enjoying the reward of his former good deeds. One day he meets a Jaina 
monk, and takes the monastic vow upon himself. His brothers do likewise, 
While he is living with them in the forest, he notices a herd of monkeys 
fighting furiously among themselves, and he is filled with disgust at the 
world. After a meeting with Mahavlra, he renounces his kingdom ni 
favour of Prince Vasundhara, son of Gandharvadatta, and becomes a monk. 
His companions do the same, whereupon his mother and his eight wives 
become nuns. 

. - The gat run j aya-Maha tmya 1} by Dhanesvar a, 

who, according to his own statement, wrote his work in 
Yalabhl at the desire of Slladitya, King of Surastra, 1 2) is a 
work after the style of the Mahatrayas of the Purauas. This 
is an epic, mostly in Slokas, in 14 Sargas, the theme of which 
is the glorification of the sacred mountain Satrunjaya. It 
begins with a cosmology, then tells of the adventures of a 
King Mahlpala, whereupon the story of the first Jina Ksabha 
follows. It tells of the fights of the two brothers Bharata 


1) A. Weber, Ueber das 9atrunjaya M&hatmyam AKM I, Nr. 4, Leipzig 1858 ? 

transl., with appendices, by J. Burgess , Ind. Ant. 30, 1901, 239 ; 288 ff. ^ 

2) The text has giladifcya. Between 605 and 766 A.D. there were six i eren 

rulers of the Valabhi dynasty named glladitya (s. Duff , p. 380). Though there are a few 
quite definite chronological data in the work itself (I, 13 f. > XIV, 101 f£. ? ‘ 3 ^ 

these contradict one another to such an extent that it is not possible to assign an exac 
date to the work, See Weber, l.c., p. 8 ff., 15, 89 «. According to SIV, 283, Dhane^vara 
was “ the moon in the ocean of the Moon-Q-acoha ” (&uhgaoohSmbudhi6aAI) • an ® 

vara of the Candragaccha is mentioned in the list of teachers by Abhayadeva, the teacher 
of isada. The last-named lived in about 1191 A.D. j hence DhaneS vara, the teacher ot 

DevendraSuri, the teacher of Bhadre^vara, the teacher of Abhayadeva, would have lived 

in about 1100 A.D. , . . 
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and Babubali and the pilgrimages and pious foundations of 
Bharata, especially the shrines erected on the Satrufijaya 
mountain. In Book IX we come across the Rama legend, 
whilst in Book X to XII the story of the Pandavas, connected 
with the Krspa legend and the legend of the Jina Aristanenii, 
is told. The stories told in Book X about Bhlmasena refer, 
however, to a Bhima totally different from that of the* 
Mahabharata. He is a thief and a good-for-nothing, though- 
a keen adventurer, about whom, for instance, the following 
is told : 

A merchantman vessel, on which he is sailing overseas, runs aground in 
mid-ocean on a coral-reef. A parrot indicates a wa y of rescue. One of 
them must be prepared to die, swim to a mountain and there startle up 
the Bharancla- birds. 1 1 Bhima undertakes this, and saves the ship, but 
remains alone on the mountain. The helpful parrot gives him a means of 
escape. He is to cast himself into the ocean, allow himself to be swallowed 
by a fish and thrown ashore. This takes place, and he lands in Ceylon. 
After manifold adventures he acquires a kingdom, but renounces it after 
some time, in order to withdraw as a hermit on Raivata, one of the peaks 
of the sacred j^atrunjaya. Book XIY contains the legend of the Jina 
Par^vanStha and at the end a long prophecy of MahavJra, which contain? 
all manner of historical allusions, the significance of which is, however, not 
yet explained. . . 

Corresponding to the PurSnas of the Digambaras, the 
Svetambaras have the Caritras, some of which describe 
the lives of individual Jinas, whilst others treat of the lives 
of all 63 §alakapurusas 2) or “excellent men.” The work 
of the last-named type which enjoys the greatest reputation 


J ) According to Mahabharata VI, 7, 13, there live in the northern Kuru-land the 
Bharn^da birds, which have sharp teeth and are very strong, and throw the corpses of 
men who live to the age of thousands of years, into mountain caves. According to XII, 
169, 10, they have human faces. The PafLcatantra (s. Benfey> Das PantschafcantraT,' 
111 f.» 688; II, 360 f., 526) tells of Bharanda birds with two beaks. 

2 ) Salaka (Pali salaka) means “ arrow ” or “little stake/* also the small bamboo' 
Sticks Which are used by the Buddhist monks as an identity badge. Salakapuruga would 
probably mean 14 legitimised, characterised men/* so that galakapurusa and Baksa^apurufri 
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among the Svetambara Jainas, is the Trisasti- SalSka- 
p u r u sa-0 ar i t a, w “ The Lives of the 68 Excellent Men” 
by th e famous Jaina monk Hemaeandra. This work, 
which was written at the desire of King Kumarapala between 
1160 and 1172 A. D., the latter being the year of Hema- 
candra’s death, contains in 10 Parvans the legends about 
the 24 Jinas, the 12 Oakravartins, the 9 Vasudevas, the 
9 Baladevas and the 9 Visnudvisas (enemies of the 9 
- incarnations of Visnu). The language of the work, 
which the author himself describes as a Mahakavya, “ a 
great ornate epic,” and which in bulk if in nothing 
else, seems to vie with the Mahabharata, 2) is simple and 
unaffected. The description “ Mahakavya ” is justified by 
many beautiful comparisons, such as when, for instance, the 
poet (I, 70) compares the buffaloes carrying water, with 
clouds which have fallen to earth, and many a pretty descrip- 
tion of seasons, love-scenes, and so on, in the style of ornate 
poetry. The main purpose of the work is a however, instruc- 
tion and edification ; for, as the author himself says (I, 29): 
“ To sing in praise of the pious, leads to liberation.” The 
narrative is often interrupted by long instructive discourses 
on subjects of religion and morality. There is often mention 
of the doctrine of Karman, and all the stories of the rebirths 
of the great men and their destinies, are instances of the 
effects of good and bad deeds. In the case of each one of 
the “ excellent men,” his destinies in his former existences 
are related. In the main, they are the same legends as are to 
be found in the earlier Jinistie epics and Pur5nas. 8) It is 


are synonymous. The Commentary on Abhidhanacinfcamani . I II, 364, however, explains : 
puru§esu jatarekha ity arthah, which form as.it were lines of demarcation among the 
monks.** ' .v;;- , . . ■ 

*) The text has been published by the Jaina-Dharma-Prasaraka-Sabha (in a new 
edition), Bhavnagar 1906-1913. 

2) Even the division into Parvans seems to indicate the proud comparison with the. 

Mahabharata. ; a.;. ; : ^ : ■- v ; ■ ■■ . vi • • ■ - : , 

3 ) See Glasenapp, Per Jainismus, p. 2159 M. : ... . .. 
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-still a matter for more detailed investigation as to what earlier 
'sources Heraacandra drew upon for his poem. 1} . , 

; Parvan I begins, after the usual benedictions, with the 
life- of Rsabha, the first Tirthakara, in his previous exist- 
■enCes.- 1 2) 3 Parvan X, which also occurs as an independent 
text-immanuscripts, Entitled Mahavir a-0 a r i t r a, “ Life 
of -Mahavira,” is of-greater significance. It contains the life- 
story- of Mahavira, which agrees on the whole with the ac- 
counts in- the Kalpa-Sutra and the Ayaramga, but gives far 
•greater detail. We find here also detailed data, which are 
probably based on earlier traditions, and which are for that 
reason important from the historical point of view, regarding 
King grenika Bimbisara, the contemporary of Mahavira and 
Buddha-. 85 In the form of a prophecy of Mahavira, Hema- 
candra also describes in a lengthy passage the ideal reign of 
his pious pupil, King Kumarapala, who ascended the throne 
1669 years after the Nirvana of Mahavira. 45 Interwoven 
with the -more or less historical accounts of King grenika and 
his -son, Prince A bhaya, there are also many interesting tales, 
such as the story of the master-thief Rauhineya, who by 


1) . We are tempted to think of the Trisastilaksanamahapurana, but the Caiipanna- 

mabapuri'sacarlya, a work written in Prakrit prose by gllacarya in the year 868 A,D. 
must-also be taken into consideration. On this little-known [work which has not yet been 
published, % Peterson, 3 Reports, p. 38, App, p. 91; Banarsi Das Jain, Jaina Patakas, 
p. iii ff. and Jacobi , Sanatkum ar aca ri tam , p. xiii. According to Jacobi in E RE VII, 
466b, the legehd-COllection Vasudevahindi would be one of the sources of Hemacandra’s 
^drk.: Vasudevahindi is the work of Sahghadasa Ganin (the first part, which also contains 
the Dhammillahindi, is published as No. 80 of the Atmananda-Jaina-Grantharatnamala, 
Bhavnagar 1930). See also Peterson, Report 1882-83, p. 58* 3 Reports, p. 184 f. ; Guirinot, 
p.,.75:and Farquhar, Outline, pp. 278, 280, erroneously state Hemaeandra to be the anther 
of the. Yasudevah%da (.~ Vasudevahindi). ' . v - 

2 ) On Parvan I, see L. Suali in SIFI VII, 3 ff. An English translation of Canto X 

of -Barvan X has appeared in the Punjab Sanskrit Series No. 8. Jaina Jatakas or Lord 
Rshabha’s Purvabhavas... translated by Amulvacharan Vidyabhushana , revised and ; -edited’ 
with Notes land Introductions by Banarsi Das Jain, Lahore, 1925. 

3) See Helen M. Johnson in JAOS 45, 1925, 301 ff. - - : 

4 ) See Buhl$r, TTeber das Leben des Jamamfinches BLemachandra, . pp^ 37 ff;, 78 ff. 
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reason, of his boldness and artfulness, succeeds in eluding all 
pursuit, but who in the end would almost have been outwitted 
by Prince Abhaya himself, had lie not by a mere chance heard 
a 'few words of Mahavlra, which save his life. This causes 
him to hear the sermon of the Jina and to become a monk, and 
he enters into heaven as a sage . 15 : 

The Parisist a - Parvan or Sthaviravaii- 
Carita , 1 2) i.e., “Appendix-Section’- or “Lives of the 
Series of the Elders,” the appendix to the Trisasti-Salaka- 
purusa-Carita, has a still greater wealth of fairy-tales and 
stories of all kinds. This book treats of the history of the 
Das'apurvins, i.e., the earliest teachers of the Jaina religion, 
who]' were still knowers of the ten Purvas. Whilst with the 
exception of the last two Tirthakaras, Parsvanatha and Maha- 
vlra, the personages of the Trisasti-Salakapurusa-Carita belong 
throughout to mythology or epic poetry, the Sthaviravali- 
Carita contains the life-stories of the Elders (Sthaviras, 
Theras), i.e., the disciples of Mahavlra, whose names and 
sequence in accordance with the unanimous tradition of the 
Svetambaras may be regarded as historical. It is true that 
the stories by themselves alone seldom contain any historical 
nucleus. Hemacandra took them from earlier works of 
legendary lore and commentaries, especially those of Hari- 
bhadra. Erequently enlivened by proverbs and colloquialisms 
of the common people, the stories reveal clearly their popular 
origin. Hemacandra translated them from the Prakrit 
without making many alterations. . 


1) Bee Helen M, Johnson, in JAOS 41, 1924, p. 1 The great popularity of this 

story is shown by the fact that it has again been remodelled in extended form as an in- 
dependent work by a more recent poet Devamurti (15th century) in the Rauhi#eya- 
caritra (Jamnagar 1908, 2nd Ed. by the Atmananda-Sabha, Bhavnagar 1916) ; translated 
into English by Helen M. Johnson in Studies in Honor of M. Bloomfield, New Haven, 
1930, p. 159 ; of. JAOS 45, 1924, 73 

2) Edited by H. Jacobi, Calcutta, Bibl. Ind., 1891. Extracts translated into German 
by J. Bertel, Erzahlungen aus Hemacandras Parigistaparvan, Leipzig, 1908, 
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There are many interesting parallels to be found among 
the stories of the Parisista-Parvari, not only to such stories as 
are familiar to us from other Indian works, but also to such as 
form part of universal literature. The story of the twins 
Kuberadatta and Kuberadatta, the children of the courtesan 
Kuberasena, is a kind of Oedipus tragedy. The time-honour- 
ed theme of incest committed unconsciously, is here diluted, 
even more than in the Christian legend of Saint Gregory, 
into a pious monastic legend. What appeals to the Indian 
narrator is, not so much the tragic situation, as the subtlety 
of the complicated relationship. When a monk writes stories, 
it is conceivable that the wickedness of womankind will fur- 
nish him with inexhaustible material for the most subtle 
stories of adultery. There is an abundance of such stories in 
the PariSista-Parvan, including some, the individual motifs 
of which often recur in universal literature. 1 * The tale of 
Sthulabhadra and the nun Kosa (VIII, 110-193) is one of 
the characteristic monastic stories : 


Three monks each made a vow in the presence of the master. The 
first said that he would sit in front of a lion’s den throughout the four 
months of the rainy season ; the second said that he would sojourn for the 
same length of time in front of the hole of a snake, the mere sight of 
which is fatal; the third declared that he would sit on a well-wheel through- 
out the rainy season. Then the monk Sthulabhadra comes along, and 
says he will spend the four months in the house of the courtesan Kosa 
(whose lover he had been before he became a monk), without violating his 
vow of chastity. He not only succeeds in this, but Kosa is also converted 
to the Jaina faith. At the end of the rainy season the four monks return 
to the master, who declares that Sthulabhadra has accomplished the greatest 
feat. The other monks are jealous at this, and the one who had sat in 
front of the lion’s den, declares that, before the beginning of the next 


1 ) ’Thus the motif of the ordeal of the adulteress, among others, in the narrative 


* 

t 


0, translated into German by J. J. Meyer , Isoldes Gottesurteil, Berlin 1914, 
R§yagpiga legend is imitated in the story of Yalkalaolrin, I, 90-258. 
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rainy season, he will perform the same feat as Sthulabhadra. He repairs 
to Kola, who sees through him : he falls an easy victim to her, but is at 
length brought back to repentance and to the monastic life by Kosa 
herself, who finally becomes a nun. 

Side by side with such stories there are also purely 
Jinistic legends, some of which read like historical or biogra- 
phical accounts. Thus it is related in Book Y, how gayyam- 
bhava wrote the Dasavaikalika-Sutra, in order to give his son, 
who, he knows, must die in six months, the chance of grasp- 
ing the essence of the Jaina doctrine in the shortest possible 
time, without studying the other sacred texts. The legends 
told in Books IX and XIII also have reference to the compila- 
tion of the Canon. The stories in Book VIII relating to the 
royal dynasty of the Nandas are ef some historical interest, 
though the legends themselves probably contain but little 
actual history. At any rate the fact that the last Nanda 
prince was overthrown by Candragupta, the founder of the 
Maurya dynasty {ca. 317 B. C.) is historical. According to 
the legend, Candragupta, who was of low descent on the 
maternal side, only succeeded in pushing his way to power 
and consolidating his throne, because he had the astute 
Brahman Canakya as his minister. There were many popular 
tales current about this man, and Hemacandra did not fail to 
make use of them, though Canakya was of all men thoroughly 
unsuitable as an example for a pious Jaina to imitate. From 
time immemorial, however, the Jainas have always taken pains 
to make every hero of the popular stories into one of their 
own also. Nevertheless, it is so remarkable that they should 
have done this even in the case of Canakya, that crafty, 
unscrupulous intriguer and despotic politician, who shrank 
back from no trick however bad, that we are inclined to 
believe, with the tradition, that Candragupta really favoured 
the Jaina faith, and that, for this reason, he and his famous 
minister were extolled by the Jainas. It is true that 
IJemacandra succeeded in making a pious Jaina of even 
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this man. Indeed, this out and out worldly man, who 
shortly before his death, takes Ms revenge on his enemy, 
nevertheless retires at the end of his days to the vicinity of 
a dung- heap, in order to starve himself to death, in the true 
manner of:, a Jaina saint. Owing to the rascality of a rival, 
who sets fire to the dung-heap, he is, however, burnt against 
his will. After his death, he curiously enough becomes a 
goddess. 

The Garitras which describe the life of individual Jinas, 
are numerous. Among these, lisabha, the first, Santinathaj 
the sixteenth, Aristanemi or Neminatha, the twenty-second, 
Parsva, the twenty-third, and of course the last Tina, MahS- 
vlra himself, are most especially honoured by the Jainas, and 
their biographies are among the most popular themes of 
narrative poetry. 

Even in the Canon there are already Mahavlra-Caritas, 
descriptions of the life of the last Jina. Hemacandra’s Maha- 
vira-Oarita forms Parvan X of his Trisasti-galakapurus'a- 
Oarita. A Maha vlra- Oariyam in Prakrit was written in the 
year 1082 A.D. by Gunacandra Ganin, 1 ’ and another in 1085 
A.D. by Devendra Ganin, 1 2) also known as Nemicandra. 

The life of Rsabha is, as we have seen, told in the intro- 
ductory sections of the Rama epics. Krsna and the heroes of 
the Mahabharata are supposed to be contemporaries of the Jina 
_ Neminatha, about whom legends are told in all adaptations of 
the Mahabharata. Purthermore it is the legend of Neminatha 
which has been made the theme of innumerable poetic versions, 
beginning with the early one in the Uttar ajj hay ana. s) In 
later times there are at least a dozen life-stories of Neminatha. 


1) Edited in Alt S Granthoddbara 1929. Of. Peterson , Report V, p. xiii £. 

2) Edited in Jaina- Atmananda Granthamala, No. 59. The work also contains 
Apabhram&a stanzas, s. Jacobi, Sanatkumaracaritam, p. xxii. The author is probably 
the same as that of. the commentary on the U ttarad hyayana- Sutra* 

3 ) See above* p. 489 f.* 
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Thus hr the 11th century we have a Neminatha-Oarita in 
Sanskrit by Suraear ya and one by Mai adhar i-H e ma^ 
can dra. In the year 1159 A.D. Haribha d r a, a pupil 
of Srlcandra, who himself was a pupil of Jinaeandra, com- 
pleted his Neminahacariu in Apahhram^a. 1} The 
author was a contemporary of Hemacandra, and completed 
his work, which he had written at the request of the minister 
Brihivlpala, on the day of the conversion of King Kumarapala. 
Thedegend of Neminatha is the same in all the presentations. 
Haribhadra, however, is at pains to depict romantic scenes 
after the manner of the ornate poetry, to interweave descrip- 
tions of nature, etc. He takes such a delight in doing thisi 
that the entire first half of the poem treats only of the previous 
births of Nemi and Rajlmati, and insufficient attention is 
devoted to the actual legend of the Tirthakara. Interwoven 
with the story of the second reincarnation, there is a San at- 
kumara-Carita, which relates the legend of the fourth 
Cakravartin Sanatkumara, 2) the contemporary of the fifteenth 
Tirthakara. The narrative is full of romance, the' scene of 
which is laid partly on earth, and partly in the world of the 
V'idyadharas and gods. After many amorous adventures and 
numerous victorious fights, after he had become a ruler of 
the world (Cakravartin) famed for his incomparable beauty, 
and after he had lived happily for 300,000 years, old age ap- 
proached him suddenly. Then he renounced the world, devoted 
himself to rigorous asceticism, died the voluntary death through 
fasting and entered into the Sanatkumara-heaven . The 
poet evidently wanted to show that he could apply all the 
subtleties of the Kavya style in Apabhram&a just as well 


‘ — l) • O/. H. JacdbvfSanafekumaracaritam^ein Abaohnifcfc aus Haribhadras Nemlnafchal 
caritam* eine Jainalegende in Apabhrarpga, in A Bay A XXXI, 2, Mijnclien 1921. This 
Haribhadra is also the author of MallinSthacarita in Prakrit, 

j-} -{If*' Glasenapp t Der Jainismus-, p. 279. """* 
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as in Prakrit, for the legend itself had been treated often 
enough before him. 15 

The life-story of Neminatha is also treated by the poet 
Va-gbhata in his N e m i-N i r v a n a, 2) a Mahakavya in 
15 cantos. The poem Nemiduta 8) by Vikrama, the 
son of Sahgana, is a most artificial work. The theme of this 
poem is the lament of Rajlmati, after her husband had be- 
come a monk. . The work is an example of the “ Completing 
of verses ” : 4) The last line of each verse is taken from 
Kalidasa’s “ Meghaduta,” whilst the first three lines are 
composed by the poet himself. This appears to be a very 
modern work. 

An earlier work of the same kind is the Parsva- 
b h y u d a y a, 5) a poetical life-story of Parsvanatha by J i n a- 
s e n a, who wrote the Adi-Purana in the 9th century. In 
this poem the entire “ Meghaduta ” has been incorporated by 
inserting one or two lines from Kalidasa’s in each verse, 
whilst Jinasena composed the rest. 

The number of poetical life-stories of Parsvanatha, the 
predecessor of Mahavlra, is very great. The Parsvanatha- 
0 a r i t r a 6) by Bhavadeva Suri, who probably wrote 


V 1) Thus already by Devendra in bis commentary on the Uttarajjhayana in the 
year 1073 A. D., and only one year earlier than Haribhadra, Srtcandra wrote a Sanat- 
kumaracarita in PrSkrit. As there are several writers named Srlcandra, it is not certain 
whether this is the same one who wrote a Kathakoga. Of. Hiralal> Catalogue, p. xlix-fL 
and Jacobi , l.c., p. xiii. 

2 ) Edited in Km., 56, 1896. The poet lived under Jayasimha of Crujarat (1093* 
1154) and is also the author of a work on postics ( V agbhatalamkar a) . 

3) Edited in Km., Part II, pp. 85-104. Of. P. Pavolini in GrSAI 18, 329 ff. ; E. 
Hultzsch, Kalidasa’s Meghaduta, Ed. London 1911, p. vi f. 

4) Samasyapurana, a poetical exercise consisting of one or two lines of a stanza 
being given to which the poet must compose the remaining lines. 

5) The Meghaduta as embodied in the Par^vabhyudaya with the Commentary of 
Mallmatha, with a literal English Translation Ed. by K. B. Pathak , Poona 1894 and edited 
with, a commentary by Yogirat Panditacdrya , Bombay NSP 1909. Cf. GuSrinot in JA 
1909,, s. 10, t. XIV, pp. 72 , 15 ; E. Hultzsch % l.e., p. vii, and T. S. Kuppuswami Sdstri 
In Ind. Ant. 36, 1907, 285 ff. ; Hirala\ Catalogue, p, xxiii. 

8 ) Edited by Haragovindaddsa and Becaradasa , Benares 1912, JJG* 32. An analysis 
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it in 1255 A.D., X) tells with an exceptional wealth of detail, 
not only the life-story of this saint in his last incarnation, 
but also his previous nine existences. 

Marubhuti and Kamatha .are sons of a court priest. Marubhuti 
hears a pious sermon, and renounces the world and the pleasures of the 
senses. Kamatha commits adultery with the neglected wife of his 
brother. Marubhuti denounces him to the king, and causes the adulterer 
to be punished. Kamatha kills his brother in revenge. Marubhuti dies 
with gloomy thoughts, and is therefore reborn as an elephant. As such 
he is converted by the king, who had withdrawn into solitude, and from 
that time onwards he lives a pious life. As an elephant he is killed by 
Kamatha who had in the meantime been reborn as a snake. 2 } As the 
elephant is just meditating upon religion, he is reborn in heaven, whilst 
Kamatha descends to hell. In the succeeding incarnations the former 
Marubhuti is reborn now as a god in some heaven, now as a prince who 
after ruling justly and piously, retires from the world. Reborn as a 
snake, as a wild Bhll and as a lion, Kamatha ever and again kills the 
former Marubhuti, and ever and again descends to hell At length in 
the tenth reincarnation the former Marubhuti is reborn as a prince in 
Benares, amidst all manner of miracles and signs proclaiming the 
future Jina. While his mother was pregnant with him, she saw a snake 
at her side one night (parsvatah), hence the prince received the name 
Parsva. The former Kamatha is reborn as Katha, the son of a Brahman, 
is very poor and becomes an ascetic. One day Parsva sees Katha seated 
between five fires performing ascetic practices, and throwing a large 
snake into the fire. Parsva rescues the snake, which then reappears as the 
Naga king Dharana, whilst Katha is reborn as an Asura. The sight of a 
picture of the former Jina Nemi causes Parsva to give up wealth and 

of the work is given by M. Bloomfield , The Life and Stories of the Jaina Savior. 
Far$vanatha, Baltimore, 1919. Bloomfield also gives numerous parallels from Indian and 
world-literature. ' . t 

*) At the end of the work the author says that he completed the work in the 
year 1312. The era is not stated. If it is the Samvat era, 1255 A. D. would be the 
corresponding date. If this date is correct, Yagas, whom he names as his teacher, cannot 
be identical with Yagodeva Suri, who wrote a commentary on the Pak§ika-Sutra in 
1124 A.D. 

?) It is one of the favourite themes in Jinistic legend literature to trace the destinies 
of two sworn enemies through many rebirths. Bloomfield , loc. cit p. 13 f£. 
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power, tear out his hair, and wander forth as an itinerant monk. At the 
age of 30 years he attains perfection. Like Mara in the Buddha legend, 
the Asura Meghamalin (the former Katha) attacks Parsva, in order to 
disturb him in his meditation, but he is protected by the snake king 
: Dharana. At length the Asura repents, and becomes a pious layman. 
Parsva becomes a Kevalin (possessor of the perfect knowledge), visits his 
parents, and finally attains Nirvana. After his passing, he enters the 
highest heaven, and is much honoured by Sakra. His corpse is cremated 
by the gods, and Sakra erects a jewelled Stupa over his ashes. 

The legend of Parsvanatha, however, forms merely the^ 
frame, into which numerous stories, fables and fairy-tales are 
inserted in the manner so familiar i n Indian narrative litera- 
ture. Mot a few of these stories are also known from other 
Jinistic and secular narrative works (such as Pahcatantra, 
Yetalapancavimsati, and others), e.g the story of the Gold- 
man, who is killed, and transforms himself into a gold trea- 
sure (II, 959 ff.), of the Brahman who builds castles in the 
air (II, 1015 ff.), of the patient Haridcandra (III, 556 ft), the 
parable of the four daughters-in-law 1} (VI, 389 ft) and others. 
The story of the emperor Suvarnabahu not only contains 
themes of the gakuntala legend, but actually reveals (IV, 41) 
an acquaintance with the drama of Kalidasa. One of the 
most interesting stories is that of King Vikrama as a parrot 
(III, 105 ff.) 1 2) 

The mighty King Vikrama who is endowed with all the virtues, learns 
from a sage the magic art of penetrating into another body. At the same, 
time with him a Brahman learns the same art. The latter, a scoundrel, 
seizes the opportunity when Vikrama leaves his own body and enters 
that of an elephant, to penetrate into the body of the king, and to 
give himself out as the king. When the real King Vikrama is aware of 
this, he enters into the body of a parrot, allows himself to be caught by a 


1 ) Already in Nayadhammakahao, Chapt. VII ; see above, p. 446. 

2) Of. Bloomfield , loo . cit, p. 74 ff., and the treatise “On the Art of Entering 
Another’s Body ’* in Proceedings of the American |PhilosophicaI Society, Vol. LVI, 

1, 1917. 
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hunter, and causes this man to sell him to the queen. As a parrot he 
becomes the queen’s favourite and converses with her ; they ask each other 
riddles, and he recites to her all kinds of wise sayings and instructions on 
the religion of the Jina. The riddles are erudite rather than popular. One 
of the simpler riddles is that of the queen : « It makes snakes poisonless, 
the gods powerless, lions motionless, and yet children hold it in their 
hands, what is it ?” The parrot guesses it at once : “A painter’s brush.” 
After so many proofs of sagacity the queen no longer doubts that the wise 
parrot is none other than the real King Vikrama, her husband. One day 
Yikrama’s soul leaves the parrot’s body, and enters into the body of a 
lizard. When the queen sees the dead body of the bird, she begins to 
lament, and wishes to burn herself with it. In order to prevent the self- 
immolation of the queen, the false king enters into the parrot’s body, 
which enables the real king to assume his own body and to appear before 
the queen in all his splendour. 

Like other Indian narrative works, the Parsvanatha- 
Caritra also contains many gnomic sayings both on morality 
and on worldly wisdom. There are more than a thou- 
sand of them, many of which are well-known from other 
sources too. A few examples are given here : 

“ It is better for a man to be east into a dungeon, better to wander in 
strange lands, better to live in hell, — than to have two wives.” (II, 833.) 

" Better is death, better to beg, better to serve one’s enemies, if one 
meets with a misfortune through the visitation of fate, — than to seek help 
from relatives.” (Ill, 785.) 

“ The wise ones know how much sand there is in the Ganges and how 
much water in the ocean, they know the dimensions of a great mountain,— 
but the thoughts of a woman they cannot fathom.” (VII, 82.) 

Other Parsvanafcha-Caritras (or Caritas) are written by 
Vadiraja (1025 A.L.) the teacher of the Western Oalukya 
King Jayasimha II Jagadekamalla, 1 * by Manikyacandra (1217 


1) Of. Hultzsch , in ZDMG 68, 1914, p. 698 and Quarterly Journal of the Mythic 
Society, 12, 1922, p. 319 j A. V enkatasubbiah in ZII 7, 1929, 179 ff. 
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A . D .), 15 by Sakalaklrti (15th century), 2) by Padmasundara 
(1565 A.D.) 8) and by Udayavlra Ganin. 4) 

Manikyacandra and Sakalaklrti also wrote Santinatha- 
Garitas, life-stories of the 16th Tirtbakara. 5) A Santinatha- 
Caritra in Sanskrit verses was written by Devasuri in 1282 
A.D. 6) Devasuri was the teacher of Tilakaprabha, the teacher 
of Viraprabha, whose pupil Ajitaprabha wrote a great epic 
$antinatha-Caritra. 7) The date of a Santi-Purana by Asaga 8) 
is not known. 

The Sumatinatha- Oaritra by Somaprabha (second half of 
the 12th century) in Prakrit treats of the life of the 5th 
Tlrthakara. 9) 

A voluminous Prakrit poem Supasanaha-Cariyam 10) by 
Laksmana Ganin, deals with the story of the 7th Tirthakara. 
This work, composed in the year 1143 A.D., also contains 68 


. l) Peterson , 3 Reports, p. 157 ff. ; Report IT, p. xci. He also wrote a commentary 
on K&vyaprakasa. 

2 ) See above, p. 496 and Note 1 ; and Bhandarkar, Report 1883-84, pp. 122 f. j 433. 

3) Parsvanathakavya, s. Aujrecht , Bodl. Cat., p. 392 ; Peterson, 3 Reports, p. 255 ff.j 
Report IT, p. Ixxv. 

4) Rate not known $ s. Bloomfield , loc. cit p. i f. The contents of aParhanatha- 
Caritra written in the year 1597 A.D. is given by Major James Delamaine (Transactions 
of the Royal Asiatic Society 1, 1827, p. 428 fE.). The name “ Brddha Tapa Gaccha ” given 
by him as the name of the author is probably based on some error. 

5) Of. Kielhorn in Ind. Ant. 10, 1881, p. 101. Bhandarkar , Report 1883-84, pp. 121 i, 
4s30 ft . 

6) This was corrected by Pradyumna S u r i. It is an abridged translation into 
Sanskrit, of SrU ant i-vrtta, which was written in Prakrit, by an earlier D evasuri, 
who is said to have written a Stuti on his teacher Municandra in Apabhram^a, a Syad- 
vadaratnakara and a PramSnagrantha and lived from 1068 to 1169 A.D. Cf. Klatt in Ind. 
Ant. 11, 254 ; Peterson, Report 1882-83, p. 59 f,, Report IY, p. lv f . ; Jacobi , Sanat- 
kumaracaritam, p. xxii. 

7) Edited by Muni Indravijaya in Bibl. Ind. 1909 f. On Ajitaprabha and his genea- 
logical tree of teachers, s. Peterson, Report Y, p. i f, 

8 ) Aufrecht. Bodl. Oat., p. 372 f. 

9) Cf. Munir aj a Jinavijaya, Kumarapala-Pratibodha Ed, GOS No. XIY, p. v. 

«' 10 ) Edited by Pandit Haragovind Das Seth, Benares 1918. Cf.P.D, Gune in Pro c. 

IOO Poona 1922, p. 161 f., and Jacobi, Sanatkumaracaritam, p* xxii. 
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Apabhramsa verses. A Vimala-Purana by Krsnadasa, 15 deals 
with the life of the 13th Tlrthakara. The story of Dharma- 
natha, the 15th Tlrthakara, is treated by the poet Haricandra 
in the great epic Dharmasarmabhyudaya. 2) The epic is an 
imitation of Magha’s gisupalavadha. The legend of the 12th 
Tlrthakara is treated by Vardhamana Suri in the Vasupujya- 
Caritra. 8) In this case the biography is quite stereotyped, 
but it forms the frame for a series of instructive and edifying 
stories. The life-stories of the five “ Great Men ’ ’ Rsabha, 
Neminatha, gantinatha, Parsvanatha and Vardhamana Maha- 
vlra are contained in the epic Mahapurusa-Caritra 4) in five 
Sargas by Merutunga, the author of the Prabandhacintamani 
(1306 A.D.). The work has come down, in manuscripts, with 
a commentary which was probably written by the poet himself, 
and in this commentary the work is also called Upade&iSata 
and Dharmopadegasataka. 

Not only the Tlrthakaras themselves, but other holy men 
too, have been glorified in Caritras. A famous legendary hero 
is galibhadra, a contemporary of Mahaviraand King grepika, 
whose story is told briefly and simply in Hemacahdra’s 
Mahavlra-Caritra (Trisastisalakapurusa-Oaritra X, 57 ff.). 
Dharmakumara treated this legend in 1277 A. D. in the epic 
galibhadra-Carita, 5) which was revised by Pradyumna Sfiri 6 


t l) See Aufrecht, Bodl. Cafe., p. 372 f. 

| 2 ) Edited in Km. 8, 1888. Cf. Peterson , Beport II, 77 f., 141 if. It is impossible 

to determine the period of the poet, as there were several poets named Haricandra. As, 
however, he utilised not only Magha but also Vakpati’s Gajidavaba (s. Jacobi, W&KM 3, 
1889, 136 ff.) and as the Jivandhara-Oampu is based upon the Uttara-Pura^a, he must haye 
written later than 900 A.D. (s. E. Hultzsch, Ind. Ant. 35, 1906, 268). 

3) Of . A. Ballini in ESO I, 1906-07, 41 169 fl., 439 ff. and II, 1908-09, 89 

239 f. 

*) Of. Weber , HSS Verz. II, 3, 1024 ff. j Peterson , 3 Reports, p. 266 f. ; Report IV, 
p. xcviii and Beport VI, 43 fL 

5) Edited in YJGr No. 16, Benares 1910. Detailed treatment of it by M, Bloomfield 

f in JAOS 43, 1923, p. 257 ff. . . ; 

6) He was an excellent Sanskrit scholar and obviously a specialist in Kavya. Among 
other things he worked np the Prabhavaka-Oaritra (1278 A.D.) , the gantinatha-Carita by 
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and supplied with all the subtleties of ornate poetry. The 
story terms itself a Danadharma-Katha, tc a narrative about 
the religious duty of giving alms/ 5 and also a Danavadana/* 

M story of notable deeds of alms-giving.” The subject- 
matter of the legend is as follows : 

In his former incarnation Salibhadra was the son of a poor widow, a 
shepherd boy named Samgama, who delighted in giving himself up to 
religious meditations while minding the flocks. On a feast-day he sees 
that delicious food is being prepared in all the houses, and he asks his 
mother to prepare a festive meal for him too. With great difficulty the-"" 
poor woman succeeds in preparing a meal of this kind. However, before 
Samgama eats it, there comes an ascetic who is just about to break his fast, 
and the boy gives him the meal . which has been prepared for himself. 
(According to the Jaina faith, it is the most meritorious form of alms-giving 
to offer food to an ascetic after his fast.) In consequence of this good 
deed, Samgama is reborn in Rajagrha as Salibhadra, the son of Bhadra and 
Gobhadra, endowed with incomparable beauty and all virtues* When he 
had reached manhood, his father selects 32 beautiful virgins as his wives, 
and he leads a happy life. His father Gobhadra became an ascetic, died 
the voluntary death by starvation, and reached heaven. As a god, be pro- 
cures immense wealth for his son Salibhadra. 6t As rich as Salibhadra ” 
became proverbial, just as we say “ as rich as Croesus/* One <Jay, however, 
owing to the sight of King Srenika who, in spite of all his power, is never- 
theless only an ordinary mortal, he becomes enlightened, and becomes a 
Pratyekabuddha. He repairs to the teacher Dharmaghosa, who instructs 
him in the religion, and finally, after he has renounced the world, he is 
reborn as a god in heaven. 

This simple legend is told in 7 cantos in the ornate style 
.of Sanskrit poetry. Numerous sayings, maxims on morality 
and practical wisdom, are inserted into the narrative. 


Devasuri (see above, p. 516, Note 6) and the Samaraicca-Kaha in a similar fashion, 
s. Bloomfield loo . cit., p. 258. Pradyumna Suri is also the author of the Vicarasara* 
Prakara^a in Prakrit (edited with a chaya by Manikyasagara, Mehsana 1923). Of. Peterson , 
3 Reports, 270 ff. ; Shankar P. Pandit t Gaiidavaho Ed. BSS, p. cliv. 

*) Avadana is nsed here in the sense in which it is generally known to the Buddhists 
only. See above* p. 277 f* 
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All these “ life-stories ” are purely legendary. Notwith- 
standing, in the life of Mahavira and perhaps also in that of 
Par^va we meet with many a historical trait. At any rate the 
stories of historical royal dynasties and personages in the 
history of the Order, as we found them in Hemacandra’s 
Parisista-Parvan, reveal a certain historical interest, which is 
also evinced already in the canonical texts in the beginnings 
of a biography of Mahavira and bis first disciples, as well as in 
the list of the Sthaviras and their schools with their branches, 
in Bbadrabahu’s Kalpa-Sutra. There are many such lists of 
teachers (Pattavalls) in later centuries.,* Semi-historical 
legends regarding the schisms are told in Haribhadra’s 
and Santisuri’s commentaries. 2 * Works such as the 
Gurvavali-Sutr a, 8) a list of the teachers of the Tapa- 
gaccha, by Dharmasagara G a nin, and the T h er a - 
vail 4) byMerutunga, deal exclusively with ecclesiastical 
history. 

The so-called Prabandhas are also of semi-historical 
character, for they deal with historical personages, though 
they are collections of anecdotes rather than real biographies 
or history. Nevertheless they should not be entirely rejected 
as historical sources, even though they can be used only with 
extreme circumspection. 5 * The Prabhavaka-Caritra, 
“ Life of the Prominent ” 6 * written by Prabhacandra 


*) Pa^Svalls have been edited, or extracted, by J. Klatt, Ind. Ant. 11, 245 ff. ; 
293 f. j 23, 169 ff , ; Hoernle , Ind. Ant. 19, 233 ff. j 20, 341 ff . ; 21, 67 ff. 

2 ) See above, p, 485 and Leumann , Ind. Stud. 17, 91 ff. j Jacobi , ZDMG- 38, Iff. 

Jacobi also attributes historical value to the Bhadrabahu-Carita by JEUtnanandin (15th or 
10th century),.. ' . 

3) Text in Weber, HSS. Verz, II, 2, 651 f. and 3, 997 ft. and Guirinot in JA 1912, 
s. 10, t. XIX, 606 ff. 

4) Bhdu Dap in JBRAg 9, 1867, p. 147. ff. 
s ) Cf . Buhler, Hemachandra, p, 4 ff.- 

6 ) Edited by Hlrananda M. Sharmd, Bombay NSP 1909, Cf. J , Klatt in WZKM 
4, 18Q0, p. 63 ff„ 67 f. ; Buhler, Hemachandra, pp. 4, 52 ff, j Sankar P. Pandit , 
Gaiidavaho $d«, Introduction, p. (jxlviii ff. j Jacobi , The U pamitibhavaprapaffcS 
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or Oandraprabha, and revised in the year 1277 A. D. by 
the well-known Kavya specialist Pradyumna Sari, is a 
continuation of Hemaeandra’s Parisista-Parvan. It contains 
the life stories of 22 Jaina teachers, poets and authors, includ- 
ing Haribhadra, Siddharsi, Bappabhatti, Manatunga, Santi- 
suri and Hemacandra. 

The Prabandhacintamani or “ Wishing- Jewel 
of Stories ” by MerutungaP completed in 1306 A. D. and the 
P ra b an d h a k o£a or “ Treasury of Stories” by Raj a- 
sekhara, 2) completed in 1349, can only be termed quasi- 
historical-biographical works. Under the semblance of “ his- 
tory,” Merutunga’s work contains a motley collection of 
stories, legends and anecdotes associated with historical and 
literary personages. Kings Bhoja, Vikramaditya and Slladitya 
are extolled as the patrons of the most excellent poets and 
scholars, and in doing this the author sticks at no anachronism. 
Thus for instance Yarahamihira, the great astronomer of the 
6th century A. D. is made without further ado a contemporary 
of King Nan da in the 4th century B. 0. Side by side with 
many naive little tales, there are, however, also many clever 
and, witty anecdotes. Life at the courts of the Indian princes, 
and especially the literary contests which were organised at 
these courts, are very vividly described. The stories about 
Hemacandra and King Kumarapala, personages not far removed 
from the period of the author, are also not devoid of a certain 
amount of historical value. Raja^ekhara’s Prabandhakesa 


Kath$, Edition, pp„ xii, xcix if* and S. Krishnaswami Aiyangar in JBRAS, 3, 

1928, p. 101 ff. 

, 1). Edited by Eamaoandra Dmandtha , Bombay 1888; translated from Sanskrit: by 
0. H. Tawney, Bibb led. 1901. How unreliable Merutunga is, even in passages where . 
he is apparently stating exact dates (day, month and hour) is shown by E, Sewell in 
JR AS 1920, 333 Cf. Biihler, Hemachandra, p. 4 ff. 

*) : I do not know of any edition of this work. Cf. Biihler , Hemachandra p, 4 fiE. 
Shankar P„. Pandit , Graiidavaho Ed., Introduction, p. cliii fit, ; E* Hultzsch, Beport 
Of Sanskrit MSS. in Southern India, III,. Madras 1905, p. vi f. 


I 


JAINA LITERATURE 521 

contains the life-stories of 24 persons, namely ten Jaina 
teachers (including Hemaeandra), four poets (grlharsa, 
Harihara, Amaracandra and the Digambara Madana Kirti), 
seven kings and three other personages. 

Another semi-historical work is the TIrtha-Kalpa, 1) also 
called Kalpa-Pradlpa and Rajaprasada, by Jinaprabha 
Sflri, written between 1326 and 1331 A. 1). This work 
gives a description of the Jinistic places of pilgrimage, 
together with the names of their founders, the kings by whom 
they were restored, and also the dates of the years. In spite 
of all the legendary matter which the work contains, we 
should nevertheless not be justified in denying that it has 
some slight historical significance, for in any case it is based 
upon earlier sources and in part tells of events belonging to 
the author’s own period. It is written partly in bad Sanskrit 
and partly in J aina-M aharastrl. 

The Jaina monks and authors have always 1|een tellers 
of tales far rather than historians. We have already seen 
that the commentaries to the sacred texts contain no!V**^ 
a mass of traditions and legends, but also numerous fa*. _ 
tales and stories, and moreover that the legendary poems, 
the Puranas and Caritras were often only a frame in which all 
manner of fairy-tales and stories were inserted. Now, in 
addition to all this, the Jainas have produced a vast fairy-tale 
literature, in prose and in verse, in Sanskrit, Prakrit and 
Apabhramsa, All these works, be they stories in plain prose 
or in simple verse, or elaborate poems, novels or epics, are all 
essentially sermons. They are never intended for mere enter- 
tainment, but always serve the purpose of religious instruction 
and edification. 


l) Edited by D. B. Bhandarhar and Kedarnath Sahityabhusana in Bibl. lad., 
fasc. 1, 1923. 0/. PeUrson, Report It, pp. xxxvii, 91 ff.Vand G. Buhler, A Legend of 
the Jaina Stupa at Mathura in SWA 1897 and lad. Ant. $6, 1897, 194 f, 
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The earliest religious novel (dharmakatha) was 
Taranga vatl by Padalipta (Palitta) Suri. “The 
author of the Tarahgavatl ” (Tarangavalkaro) is already 
mentioned in the Anuogadara, and for this reason the work 
must have been written before the 5th century A. D. How- 
ever, the original has not come down to us bur. only a shorter 
version, written 1,000 years later, in 1643 Prakrit stanzas* 
entitled Tarangal ol a. 15 The subject-matter of this 
romantic love-story, which ends in a pious sermon, is briefly as 
follows : 


1) The Tarafcgal.ol'S was translated into German by E. Leumann » M Die Norme,” in 
ZB III, 1921, 193 ££.,2 72 ££. (an off-print was also published). According to beuTtiann, . 
Padalipta lived as early as in the 2nd or 3rd century A. D. 

2) Edited by H. Jacobi in Bibl, Ind. (1908) 1926, Vol. I, Text and Introduction. 
The introduction contains a detailed table of contents of the work. See also Jacobi 
in RSG H, 1909, pp. 233, 236, and Peterson, 3 Reports, 118 ff. An abstract'of Haribhadra’s 
work was made by Pradyumna, in 1214 A.D., in his Samaradityasanikgepa (ed. by 
Jacobi, Parti, Ahmedabad 1905). Cf. A* Guirinot , JA 1909, 8. 10, t, XIY ? nr, 1078, 


A nun who is conspicuous for her beauty, tells the story of her life. 
She was the charming daughter of a rich merchant. One day she sees a 
couple of ducks in a lotus pond, and falls into a swoon : for she remembers 
that in a previous life she had been a duck like this, and that, out of love 
for a drake killed by the hunter, she had burned herself with him. She 
longs for the husband of her previous life, and after many love-sorrows, 
she finds him, by the aid of a picture which she paints of the couple of 
ducks. The man carries her off, on their flight they are .captured by 
robbers, and they are to be sacrificed to the goddess Kill. Thev are rescued, 

_ \e parents agree to the marriage. The wedding takes place. Soon 
wards they meet a monk who delivers a- lecture to them on the religion 
j£ the Jina, Through the encounter with the monk, who in his previous, 
life had been the hunter who killed the drake, they are so much affected 
that they renounce the world, and become monk and nun, 


’ The ancient Tarangayatl was one of the prototypes of the 
Prakrit poem Samar aicc a" Eah a 1 2) by Haribhadra, 
described by the poet himself as a Dharmakatha;, “religious 
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novel.” It is on this work that Haribhadra’s fame as a 
poet primarily rests. The Samaraieca Kaha is a religious 
novel not only because the heroes and heroines after all sorts 
of adventures renounce the world at last, and enter the 
Order, and because copious instructions on religion are 
inserted in all convenient places, but also because, underlying 
the main narrative and most of the inserted narratives, 
there is the doctrine of Ear man, according to which even 
the slightest peccadillo must have its effects in future 
rebirths. There is often a very great disparity, at least to our 
minds, between the sin and the atonement. The poet traces 
the fate of a hero and his opponent through nine rebirths 
(Bhava). In the introduction he quotes eight stanzas, in 
which the subject-matter of the main narrative is summarised 
very briefly. These stanzas are ascribed to “ the ancient 
teachers,” whence it follows that Haribhadra took the main 
theme from earlier sources. In the numerous stories, parables 
and fairy-tales inserted, we come across many themes which 
we find often in Indian narrative literature, and some of which 
belong to universal literature. 

Thus in the course of a sermon the parable of the “man in the 
well ” 15 is told. It is a very common occurrence in Indian ascetic' poetry 
for a king to be forcibly reminded, by some chance sight, of the vanity of 
existence, and to renounce the world. For instance, a king sees a snake 
devouring a fiog, but itself devoured by a sea-eagle, which in its turn is 
devoured by a boa constrictor. This sight causes him to renounce the 
world and become an ascetic. King Yasodhara sees his first white hair, 2) 
and resolves to become a monk. In the night he sees how his wife leaves 
the bedroom, approaches a hunchbacked watchman, who insults and misuses 
her, and how she gives herself up to this man. s> In order to prepare his 


*) See above, Yol. I, p. 408. 

2) Thus a so in Jataka No. 9, see above, p. 146. 

3 ) cf. Bertel , Jinakirtis “ Geschichte von Pala und GopSla,” pp. 84 f., 92, where 
there is also reference to parallels from Indian and universal literature. 
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mother gently for his plan to become a monk, he departs somewhat from 
the truth, and tells her of a dream in which he had become a monk. Now, 
with a view to averting the evil consequences of the dream, his mother 
advises him to disguise himself as a monk and sacrifice a number of animals 
to the ec family goddess ” (obviously Kali). The king naturally refuses to 
slaughter, but is prepared to make a compromise. He has a cock made of 
dough, and this fowl is beheaded in front of the image of the goddess, 
whereupon he eats the “ meat” of the cock. Owing to this he brings upon 
himself a bad Kar man, D in consequence of which he has to go through 
various animal births (peacock, antelope, fish, sheep) with his mother, until 
at length, reborn as a pair of fowls ; they have the good fortune to hear the 
sermon of a famous monk, remember their previous births, and in their 
next existence, born as the twins of a queen, to become monk and nun. At 
the end of their lives they enter heaven as gods. 

On the whole it is rather tiresome always to follow the wanderings of 
the same persons from one rebirth to another, the one always killing the 
other, the one going to heaven and the other to hell or being reborn as an 
animal, in one instance even as a coconut-palm, However, we also meet 
with some interesting tales, romantic love-stories, such as that of Sanat- 
kumara and Yilasavatl, who are reunited after a long separation and after 
inexpressibly sorrowful adventures (shipwrecks etc.). The story, too, of 
Dharana and LaksmI is a pretty fairy-romance, full of adventures on land 
and sea, with many familiar fairy-tale motifs. Thus we find here the 
motif of the ungrateful wife : Dharana and LaksmI are wandering in the 
forest. The woman is nearly dying of thirst. Dharana draws blood from 
his arm, and cuts off some flesh from his thigh, so as to nourish his wife. 
Soon afterwards, nevertheless, she tries to get rid of her husband, in order 
to follow a robber, to whom she has taken a fancy. 1 2) 

The destinies in the course of the reincarnations are often passing 
strange. A merchant is reborn as a pig in his own house and is slaughtered 
for the festive meal. Reborn in the same house as a snake, he remembers 
his previous existence, but is not angry with the cook who slaughtered him 
as a pig. Thereupon in his next rebirth he again becomes a man, in fact 
he is reborn as the son of his own son. When he is one year old, he 
remembers his previous existence. He sees that his daughter-in-law has now 


1) 3?or, . in the belief of the Jainas, even sins' of thought have their consequences. 

2 ) Bee above, p. 130. 
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become his mother, and that his son is now his father, and is at a loss to 
know how to address them. Hence he does not speak at all, and is called 
“ the dumb one.” When he has reached the age of twelve years, an all- 
knowing monk invites him to come and be instructed by him. Then he 
breaks his vow of silence, and follows the monk into the religious life. The 
fate of the nun Susamgata is tragic. In one of her former births she had 
given a female friend a love-potion for a lover. For this slight sin she 
was reborn, in succession, as an elephant, a monkey, a bitch, a cat, a Can- 
dala girl and lastly as a Sahara girl. The savage Sabaras drove her away 
from their village. Whilst she is wandering in the forest, she meets some 
monks, to whom she does honour. For this she becomes a queen in her 
next existence, the consort of the king of Eosala. A remaining portion of 
the Karman was, however, still left. Thus it happened that a female 
demon (Yaksl) who was in love with the king, assumed the form of the 
queen, and succeeded in persuading the king that the real queen was a 
demon. She is driven away, and is about to commit suicide. Then she 
meets a monk, who tells her about her previous existences. After some 
time the king, who had in the meantime discovered the truth, finds her 
again, but both of them now renounce the world, and enter the Jaina Order. 

The Samaraicca Kaha is written in prose with inserted 
verse passages of varying length (usually in the Arya metre) . 
The language is J aina-Maharastrl. In the verses it does not 
differ from the dialect used generally in Jaina- Prakrit, in the 
prose it is mingled here and there with peculiarities of Sauraseni. 
On the whole the style is simple and lucid, not so elaborate as 
in the novels of Bana and Subandhu ; nevertheless long com- 
pound words in the descriptions, and the use of ornate poetical 
figures of speech show that the author was well-versed in the 
rules of poetic art. 

This literary form, namely the Dharmakatha or religious 
novel, reaches its culmination in the allegorical Sanskrit novel 
Upamitibhavaprapanea Katha, 1} “ the narrative in 


l) Edited by 3?. Peterson and H, Jacobi in Bibb In cl. 1899 to 1914 ; new edition 
Bombay 1918 and 1920 in JPU 46 and 49. German translation (Books I-1II) by W. 
Kirfel, Leipzig 1924 (Indische Erz&hler Nr. 10). Italian transit, by A. Ballini in GSAI, 
Yols. 17-19 and 21-24 Bee also Jacobi, U pamit ibha mprapafi eae Kathae specimen* Bounae 
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which the manifoldness of existence is presented in parable,” 
by the poet Siddharsi The following anecdote about 
the poet is told in the Prabhavaka-Caritra XLV: 

Siddha was a cousin of the poet Magha. He was married to DhanyS, 
a woman, of good family, but in the course of time he got into bad company, 
took to gambling and spent the nights with evil companions. One day his 
mother saw her young daughter-in-law weeping, and asked her what was 
the cause of her grief. The young woman said that her husband never 
came home before midnight. The mother-in-law comforted her, and pro- 
mised to exhort her son. The next time that Siddha returned home late, 
she did not open the door to him, but told him to go to a place where doors 
were open at that time of night. Then Siddha went to the Jaina monks 
whose doors are always open. They recognised the future PrabhSvaka in 
him, and received him with due ceremony. He became a Jaina monk, and 
it was in vain that his father tried to dissuade him from his resolve. 
After he had learned with the Buddhists for some time and had become 
their adherent, he was brought back to the Jaina faith again by his old 
teacher. 

As Siddharsi completed his work, according to his own 
statement, in 906 A.D., whereas the poet Magha lived in the 
second half of the 7th century, this pretty anecdote is devoid 
of any historical foundation. In the Prasasti, the appendix 
to his poem, Siddharsi mentions in his genealogy of teachers 
the names of Suryacarya of the Nirvrfcti Kula, Dellamahattara 
and Durgasvamin, a wealthy Brahman who had become a 
Jaina monk, and who died at Bhillamala (the present-day 
Bhinmal in Southern Marwad). 15 hut he then speaks with 
enthusiasm and great respect of the Acarya Haribhadra 
as the teacher to whom he is indebted for the enlightenment in 


1891 (Festschrift der Universit&t) and A. Ballini, Contribute) atle studio della Upami- 
tibhavaprapafica Katha di Siddharsi (Rendiconti della Reale Accademia dei Linceei, Scienca 
morali, storichee filol. s. Y, Yol. 15), Roma 1906* In the MSS. both Upamiti and Upamita 
occur as the title. 

l) In the Jaina temple of the same town Siddharsi first recited his poem and the nun 
G-ana, a pupil of Durgasvamin, wrote it down, . . 
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the true religion and of whom he has spoken in Book I of his 
poem as the “ Awakener of the knowledge of the religion ” 
(Dharmabodhakara ). 15 These words would lead one to 
believe that Haribhadra must have been the immediate 
teacher of the poet. Nevertheless this is impossible, if the date 
for Haribhadra assumed above is correct. Neither has the 
later tradition, e.g., in the Prabhavaka-Caritra, any knowledge 
of Haribhadra and Siddharsi having been contemporaries. 
There is, therefore, nothing for it but to assume that Siddharsi 
pays Haribhadra so great a toll of veneration only because he 
has derived the greatest inspiration from his writings. Hari- 
bhadra’s Samaraicca Kaha did indeed serve as a model for 
Siddharsi. 

The work is a novel in prose with numerous verse pass- 
ages, some long and others short, mostly Slokas, only at the 
end of the individual books more elaborate metres also make 
their appearance . 25 Like all Indian novels it consists of a 
frame story with inserted tales. As in all narrative poems of 
the Jainas, here too, the destinies of a being are traced through 
numerous reincarnations. The original trait of this poem is, 
however, that it does so in the form of an allegory, or rather 
of allegories : for it is not only the main narrative, but the 
separate stories also, which are in part allegories. On the 
other hand the form of an allegory is not strictly adhered to . 85 
The poet himself distinguishes between two kinds of person- 
ages : ** outward ” companions of the hero, and “ inward ” 
companions. It is only the latter which are personifications ; 
and they are indeed the main characters in the “ drama of 


1) He adds : “He who, foreseeing what is to come, wrote for my sake the Lalita- 
vistara, his commentary on the Caityavandana.” On a MS. of this commentary, s. Ktelhorn 
in Ind. Ant. 10, 1881, p. 101. 

2) Cf. Jacobi, Ed., Preface, p. xxiii if. 

- 3 ) This constitutes the difference of this work from Bunyan’s “Pilgrim’s Progress/’ 

with which it has sometimes loem compared, 
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mundane existence ” (samsaranataka), which the poet intends 
to unroll before the pious hearer. 

The poet commences with an allegory in which he describes his own 
career. In the city o£ a Without-beginning-and-without-end ” there 
lives an ugly, wretched beggar, who is suffering from all diseases, and 
whose name is Virtueless (Nispunyaka). The wretched food which he was 
able to procure by begging, scarcely served to satisfy bis hunger, and only 
increased his illness. In this city the famous king “ Stand-firm v ruled. 
The beggar came to his palace, and was admitted by the door-keeper 
Resol ver-of-one’s-own-Karman” out of pity. The beggar feels very happy 
indeed at the sight of the splendour of the palace. The cook “ Awakener- 
of-the-knowledge-of-religion ” and his beautiful daughter “ His pity ” 
bring the beggar the tasty and curative food “ The great good 3> and treat 
him with the eye-salve a Pure sight ” and the mouth-lotion “ Creating-joy- 
in the-Truth.” Little by little he is cured, but for a long time he is un- 
willing to give up his old bad diet. Then the cook “ Awakener-of-the- 
knowledge-of-religion ” engages “ True Insight ” as his nurse, and at 
length he realises the impurity of his former food, he cleans his begging 
bowl, and “ Virtueless 39 is transformed into “ Rich-in-Virtues.” He is 
now desirous of making this wondrous remedy available to others too, but 
as the people who had previously known him, do not want to listen to him, 
a True Insight ” advises him to place the three remedies in a wooden 
bowl and place it in the courtyard of the royal palace, so that everyone 
may help himself. In the concluding verses of Book I the explanation of 
the allegory is then given: The city “ Without-beginning^and-without- 
end ” is Samsara. The beggar “ Virtueless ” is the poet himself. The 
King “ Stand-firm 93 is the Jina, his palace is the Jaina religion. The 
cook “ Awakener-o£-the-knowledge-of-religion 93 is “ the Master who 
awakened me, and his daughter is the great pity which he extended 
towards me.” 15 Knowledge is the eye-salve, the true faith is the 
salutary lotion, and the good life is the best diet. It is “ True Insight ” 
which allows one to find the path to virtue, and the wooden bowl with the 
food, the lotion and the eye-salve is the following story. 

There is a city “ Way-of-man,” which has been in existence since all 
eternity, and in which, as in the narrative of Samaraditya, 50 many events 


!) As the poet himself says in the Prasasfci, this refers to the master Haribhadra. 

2 ) An allusion to Haribhadra Samaraicca Kaha. I cannot help confessing that, 
after all this, I find it very difficult to believe that Haribhadra should not have beep 
really Siddharsi’s teacher. 
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take place. In this city there reigns the mighty king “ Maturing-of-deeds ” 
(KarmaparinSma), 1 , a ruler of unlimited powers, who mercilessly inflict* 
severe punishments. For his own entertainment he has the beings who act 
the drama of the world- wandering, wearing the most diverse masks. He 
makes them scream as denizens of hell, dance before him in agonies 
of pain, act the parts of crows, eats, mice, lions, elephants, buffaloes, 
lice, ants, and other large and small animals of all kinds ; whilst others 
again are compelled to act human rdles, such as hunchbacks and dwarfs, 
dumb and blind men, old men and invalids, the unfortunate, persons 
separated from their dear ones, poverty-stricken persons and tormented ones, 
as faithless women, ignoble men, etc. And this drama amuses the mighty 
king immensely. The principal wife of this king is “ Effeet-of-Time ” 
(Kalaparinati), and he has to ask her advice on all occasions. She too 
takes delight with her husband in the drama of the world-wandering. 
She wishes for a son, and a son is born, who receives from his father the 
name u Man-as-he-should be ” (Bhavyapurusa) and from his mother the 
name " Well-disposed ” (Sumati), Now in the city of Way-of-man 99 
there lives a great sage named Sadagama, i.e., (i The true doctrine.” 
The king is very much afraid of this man, because he spoils the king’s drama, 
as he has already liberated many of the actors and taken them to a city 
called “ Blissful-rest 99 (Nirvrti, meaning Nirvana) situated outside the 
realm, where they live in the greatest happiness. Nevertheless the female 
attendant “ Rich-in-Insight ” succeeds in effecting a meeting of the prince 
with Sadagama. The parents give their consent to Sadagama ’s under- 
taking the boy’s education. Once when Sadagama is reciting his doctrines 
on the market-place, a great tumult arises. It is seen that the thief 
“ Wandering-Soul ” (Samsarijlva) is being led to the judgment-seat. (It 
is the Emperor Anusundara who appears in the form of this thief, in order 
to relate his experiences in countless rebirths for the instruction of his 
relatives.) “ Rich-in-Insight 99 takes pity on the thief, and advises 
him to seek the protection of Sadagama. The executioners have to release 
him, and he now relates his experiences for the instruction of “ Rieh-ia- 
Insight 99 and Prince “ Well-disposed,” Now there comes the story of 
Samsarijlva, the soul wandering in the cycle of rebirths. 

He relates how he was first of all born as a plant in the world “Motion- 
less,” how he then came to the city “ Home-of-beings-with-one-sensemrgan” 


1) The law that every deed must have its consequences. 
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and ever and again wandered to and fro among the lowest organisms, 
the earth-bodies (stones, minerals, etc,), the water-bodies (hoar-frost, 
snow, fog, etc.), fire-bodies and wind-bodies, x) and suffered many sorrows 
and torments. He was then reborn among the various animals from the very 
lowest insects, worms, etc., up to the elephants. At length he was reborn in 
the world of human beings as Nandivardhana, a king’s son. Though he had 
an invisible friend “ Dawn-o£-virtue,” to whom he was indebted for many 
successes in life, yet his most intimate “ inner v friend was Vaisvanara, i,e. } 
“ Fire-o£-anger. ; ’ This friend always supplied him with the pill “ Cruel 
Thoughts.” 'For this reason the efforts of excellent teachers and counsellors, 
such as the sage Vidura, who sought to improve him by means of moral 
narratives (allegory of SparSana, the sense of touch) and speeches, proved 
fruitless. The influence of Vaisvanara grew even stronger, when he 
succeeded in marrying him to tc Violence ” (Himsa), the daughter of King 
“ Bad-Will ” and Queen “ Merciless.’ 

Fortified by the pills of “ Cruel Thoughts ” and encouraged by the 
glances of his wife “ Violence/' he kills innumerable wild animals in the 
chase, but also wins great fame in fights with robbers and foes. After many 
adventures (the scene of some of them is laid, not in the world of allegory, 
but in the real world, love-stories, etc.) he becomes king. Under the influence 
of his evil “ inner ” friends he perpetrates many cruelties, he kills an 
ambassador, his father, his mother, his wives, and finally also his rescuer 
and benefactor. He flees and meets a young man : a quarrel ensues between 
them, the result of which is that they pierce each other with their swords. 
Thereupon both of them are reborn in the “ Abode of the worst sinners/' 
and after that, as lions, falcons, ichneumons, always as foes. At length 
Samsarijlva comes into the world as a prince again, Prince Ripudarana. 
Now it is “ Pride ” and “ Falsehood ” that become his friends, and they 
exert paramount influence over him, so that “ Dawn- of- virtue ’* does not 
stand much chance against them. After his father has become a monk, he 
becomes king, refuses to pay due respect to a ruler of the world, is humili- 
ated by a sorcerer and slain by his servants. In the subsequent rebirths he 
pays the penalty of his misdeeds in hell and as animals, until he is once 
again reborn among human beings, this time as the son of the merchant 
Vamadeva. 4 ‘ Falsehood/’ u Deceit - * and “ Theft are now his friends. 
He robs a merchant, is hanged, and is then again reborn in hell and in the 


*) In th§ belief of the Jaiua, all these are beings having souls. 
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animal world. After a long time lie again makes his appearance in the 
world as the son of a merchant; his “ inner ” companions now being “ Dawn 
v irtue ”■ and " Avarice ” (Sagara). Through the latter he acquires 
enormous the ^wealth. He makes friends with a prince, and goes on a sea-voyage 
him. In order to secure the riches or this prince, he wants to kill him. 
sea-god, however, rescues the prince, and throws the merchant into the 
oca,. He is cast up on shore, wanders about in a wretched condition, and 
finally, when he wants to bury a treasure, he is devoured by a Vetala. More 
rebirths in hell and in the animal world follow. Reborn as Prince Grhana- 
vahana, he grows up with his cousin Akalahka. The latter becomes a pious 
Jaina, and through him Ghanavahana, too, comes into contact with Sada- 
gama. But Mahamoha, i.e . 9 te The Great Infatuation,” and Parigraha, 

44 Longing-for-possession *’ also seek his friendship, and finally obtain 
complete mastery over him. Hence he becomes a violent ruler, is deposed, 
and perishes miserably. After many rebirths in hell and in the animal 
world, he is at length reborn in Saketa as Amrtodara, and now begins 
Samsarijiva J s ascent to higher forms of existence. He is converted to the 
Jaina faith, and attains to the world of gods and of men, by turns. Reborn 
as King Gunadharana, he is reunited with Sadagama and Samyagdarsana 
(“ Right Faith ’*) ; he becomes a pious layman and a good ruler, especially 
after he has brought home the ten virgins 44 Patience,” 44 Pity,” 44 Gentle- 
ness/* u Love of Truth,” " Straightness,” “ Honesty,” “ Chastity,” 
“ Liberation,” 4 4 Science ” and “ Desirelessness ” as brides. At the end 
of his life he becomes a monk, and is then reborn alternately as god or man. 
Finally, in his last incarnation Samsarijlvin is the world-ruler Anusundara, 
Now at length the retinue of the ‘ 4 Great Infatuation ” is powerless, and 
only the good qualities are his 4 ‘inner” companions; he attains to the highest 
knowledge, and remembers his former existences. Now, in the form of the 
thief condemned to death, he relates his fortunes in the cycle of rebirths. 
Then he becomes absorbed in meditation, and rises, as a god, to the highest 
heaven. 

All this is told with great verbosity, and numerous stories 
and sermons are interwoven with the narrative wherever conve* 
nient. Siddharsi says that he chose the allegory, in order to 
attract the readers, and for the same reason he wrote in 
Sanskrit, and not in Prakrit, because Prakrit is for the 
uneducated, whilst even the educated are to he won over to 
the doctrine from their heretical views. He adds, however. 
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that he wishes to write an easy Sanskrit which will he 
universally understood. The language is, indeed, smooth and 
clear, never bombastic and rarely obscure. As is usu^Jl v thr 
case with the Jainas who write in Sanskrit, he uses PraK.ll*^ Snis 
and popular expression s. 1 * The great popularity which lSsi|» 
poem enjoyed among the Jainas is shown by the fact that, 
only 100 years after its appearance, extracts and abridgments 
were made from it, 2) and that even Hemaeandra uses names 
in one of the stories in the Parisista-Parvan 3) which pre- 
suppose that Siddharsi’s work was universally known. 

There were also religious novels written entirely in verse. 

A romantic epic of this kind is the Bhavisatta K a h a 4) 
in Apabhramsa by a poet Dhanavala (Sanskrit Dhanapala), 
a Digambara Jaina layman, who belonged to the merchant 
caste of Dharkata. The period of the author is unknown, 
but it is probable that he used Haribhadra’s Samaraicca Kaha 
as a model. The explicit aim of the narrative is the glorification 
of the Paneamlvrata, a vow which is fulfilled on the fifth day 
of one of the three months Karttika, Phalguna or Asadha, and 
extends, accompanied by various religious exercises, over 5 
years. In order to show the fruits of the fulfilment of these 
religious exercises, the story of Bhavisatta (Bhavisyadatta) is 
told. 
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The main theme of the poem is a fairy-tale, the hero of which, Bhavi- 
satta, experiences strange adventures. Deserted upon a lonely island by 
his treacherous step-brother, he comes to a deserted city, discovers a princess 
with the help qf a god, marries her, and they live joyfully for 12 years. 
Bhavisatta is home-sick, and one day the ship of the wicked step-brother 
lands again on the island. Bhavisatta wishes to return to his home with 
his wife, but is again outwitted by the step-brother, who carries off his 
wife, but leaves Bhavisatta himself on the island. With the help of a 
Yaksa he is, however, brought home on the chariot of a god in the nick of 
time, and is reunited with his wife who has remained faithful to him 
throughout. In Part II fights after the manner of the Mahabharata and 
the Bsimayana are described, whilst in Part III the preliminary stories of 
the principal characters in their former births are told. 

The Malay asunda rl K a t h a, 1 ’ in which an un- 
known poet has worked up popular fairy-tale themes into a 
Jaina legend, appears to be a romantic epic in Prakrit of a 
similar nature. A veritable deluge of the most phantastic 
miracles and magic feats, almost takes away the reader’s 
breath in this work. Countless motifs well-known in the fairy- 
tale literature are interwoven with the novel, which relates 
how Prince Mahabala and Princess Malayasundarl find each 
other miraculously, how they are ever and again separated from 
each other, and ever and again reunited. Since all the wonder- 
ful destinies are explained as the consequences of some deeds 
in previous existences, and as Prince Mahabala finally attains 
to omniscience as a pious monk, and Malayasundarl becomes 
a famous nun, the magic fairy-tale has come to be a pious Jaina 
legend. This fairy-tale romance must have been very popular, 
for, as late as in the 15 th century Manikyasundara 
wrote a M a ha b a 1 a-M alayasundar I-E a t h a, 


1) I know the contents of the work only from Bertel's German translation of the 
Malayasundarikathoddhara written by D h a r m a o a k r a in the 
14th century, an extract in Sanskrit prose with interspersed verse passages in Sanskrit and 
Prakrit, based upon the Prakrit epic, s. Hertel, Indisch© Marchen, Jena 1919, pp* 185-268* 
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which, in its turn, served as a prototype for a M a 1 a y a- 
sundarl-Caritra in Sanskrit stanzas by Jaya- 
t i 1 a k a. The last-named work again formed the basis of a 
Gujarati poem in the 18th century. 1 * 

Distinct from these novels there are the 0 a m p u s or 
ornate novels in prose and verse, written after “ the model of 
Sana’s ec KadambarL” Eoremosfc among these is the Tasas- 
t i 1 a k a 2) by the Digambara Jaina Somadeva Stiri, 
written in about 959 A.D. The contents of this religious 
poem in prose and verse, based upon Gunabhadra 5 s Uttara- 
Purana, are briefly as follows : 

King Maridatta has ascended the throne at an early age and is entirely 
given up to sensual pleasures. At the advice of his family priest he 
prepares to offer a great sacrifice to his family goddess CandamaridevatS, 
consisting of a pair of every living creature, including human beings. 
Maridatta himself is to perform the sacrifice. Then the servants drag in a 
youth and a maiden, a pair of ascetics whom they have selected for the human 
sacrifice. At the sight of them a change comes over the king. It occurs 
to him that these might be the twin children of his own sister, who were 
said to have renounced the world and joined the Jaina community. He 
asks these two to tell him their history, and it is revealed that they are 
indeed his relatives. The major part of the story deals with their experi- 
ences in various rebirths, but many explanations regarding the doctrines of 
the Jaina religion are interwoven. Many famous poets, such as Bharavi, 
Bhavabhuti, Bhartrhari, Gung<jhya, VySsa, Bhasa, Kalidasa, Bana, and 
others, are mentioned, all of whom are supposed to have done honour to 
the Jaina religion. The last three sections also form an independent book, 
entitled Upasakadhyayana (“ Readings for Laymen ”), which 
serves as a work of edification for Jaina laymen. The work ends with the 
conversion of Maridatta and his family goddess to the Jaina religion. 

Poems of the same category are T i 1 a k a m a n j a rl 8) 
by the Svetambara Jaina Dhanapala, who wrote about 

!) Cf. Her lei, loc. cit., p, 377 ff. 

2) Edited with a commentary in Km. 70, 1901. Cf. Peterson , Report II, 33 ff., 147 
and Hultzsch in Quarterly Journal of the Mythic Society, 1922, p. 818 f, 

3) Edited in Km. 85, B5mbay 1903. Cf. Jacobi in GGA 1905, 379 Merutnnga 
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970 A.D., and Gadyacintaman i, 11 “ Wishing-jewel 
of prose ” by the Digambara Jaina Odeyadeva Vadi- 
b h a s i m h a (beginning of the 11th century A.D.). 2) The 
subject-matter of this novel, as well as that of Ksatrach- 
d a m a n i 3) by the same author, is the legend of Jivandhara 
with which we are familiar from the Uttara-Purana. The 
same legend has also been treated in the form of a CampG by 
the Digambara Jaina poet HarieandrainhisJivan- 
d h a r a-C amp ii. 4) 

Just as the legends of the Jinas, thus other legends and 
fairy-tale themes, too, have been worked up into ornate epics. 
Thus, for instance, the legend of King Yasodhara, which we 
know already from Haribhadra’s Samaraicca Kaha, has been 
treated by Vadiraja S u r i s) in the Yagodhara- 
C a r i t a, 8) an epic in 4 cantos. Yadiraja’s source was, 
however, again Gu^abhadra’s Uttara-Purana. On the other 
hand, according to his own statements, Manikya Suri 


(Prab andhacin tam a ni , Transl. by Taw ney, p. 60 f.) tells a pretty story about the origin 
of the work* 

1} Edited by T. S. Kuppuswdmi iSastri, Madras 1902. 

2) His teacher was Puspasena, a fellow-pupil of Vadiraja, the author of the 
Yagodhara-Carita, Both were pupils of Somadeva Suri, author of the Yagastilaka. Vadi- 
bhasirnha is an epithet of several teachers. Cf. Hultzseh in ZDMG 68, 1914, 697 f. and 
A* Venkatasubbiah in JBRAS, N.S., 3, 1928, 156 S. According to him grlvijaya Odeyadeva 
is identical with V adlbhasiipha. 

3) Edited by T. S. Kuppuswdmi £a$tn, Tanjore 1903 (Sarasvatl-vilSsa Series No, 3) j 
cf. Ind. Ant. 36, 1907, 285 ff. and Hultzseh in Quarterly Journal of the Mythic Society, 
1922, p. 318. 

4) Edited by T. S, Kuppuswdmi Sdstri, Tanjore 1906 ( Saras vati-vilasa Series No. 4)j 
s. Hulzsch in Ind. Ant. 35, 1906, 268 and Quarterly Journal of the Mythic Society, 1922, 
p. 318. The author is probably identical with Haricandra, the author of the .Dnarma- 
garm&bhyudaya. A famous Tamil adaptation of the same legend is Jivakacint&mapi by the 
poet Tiruttakadevar, who probably lived before Odeyadeva. Cf . also Qlasenapp, Der 
Jamismus, p. 119 f. 

5) The same who wrote the Parsvanatha-Carita in the year 1025 $ s. above p. 515. 

6) Edited by T. A. Gopinatha Rao } Tanjore 1912 ( Saras vatt-vilasa Series No. 5), 
Cf . ffertel % Jinakfrtis 4 4 Geschichte von P|la und Gopala,” pj>. 91 ft., 146 #. 
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used Haribhadra’s narrative as a source; in his Yagodhara- 
C a r i t r a. x) Surasundar 1-0 aria m 1 2) * by D h a- 
n e s v a r a, the pupil of Jinesvara Suri and Buddhisagara 
Suri, s) written towards the end of the 11th century, is a 
voluminous romantic epic in Prakrit. Mrgavat 1-0 a r i- 
t r a 4) by Maladhar i-D evaprabh a, containing 
one of the many versions of the legend of TJdayana and his 
wives Yasavadatta and Padmavati, is another fairy-tale epic. 
The author, who probably lived in the 13th century, himself 
says that he drew upon the Siddhanta and its commentaries. 
He has indeed made use of Haribhadra’s Avasyaka commen- 
tary and Hemacandra’s Parisista-Parvan. 

Mahlpala, the hero of the M a h I p a 1 a-C a r i t r a 5) 
byCaritrasundara, who probably wrote in the middle 
of the 15th century, is a genuine fairy-tale king. All manner 
of narratives, fairy-tales and legends are here combined to 
form an ornate epic in 14 cantos. 

Mahlpala is skilled in all arts, and gives numerous proofs of excep- 
tional cleverness. For instance, when a Yaksa, posing as the “ double ” of 
the real husband, tries to appropriate a woman, he decides who is the real 
husband, by saying that the real husband is the one who can crawl into a 
water-jug and out again. This can, of course, only be done by the Yaksa, 
the demon, who is thus proved to be the false husband . 6 5 When he is 


1) Edited by HirSlal Hamsaraj , Jamnagar 1910. There were several authors named 
Mariikya Suri, one in the 13th and one in the 16th century, and it is not possible to ascer- 
tain which of them is the author of the Yagodhara-Caritra. 0/. Weber, HSS, Yerz., II, 3, 
106? ft ; Bertel , Lc„ p. 81 ft, 138 ft 

2 ) Edited with Notes by Muniraj Shree Baje Vijayjee , Benares 1916 (Jaina Vividha 
Sahitya Shastramala No. 1). 

3 ) These two were pupils of Vardhamana Suri, who died in 1031 A.D., so that 
Dhanesvara must have lived not later than towards the close of the 11th century. How- 
ever, there are 6 other teachers named Dhanesvara. 

4) Edited by Hiralal Hamsaraj , Jamnagar 1909 ; cf . Bertel, l.c., p. 105 ft, 150 ft 

5) Edited by HlraM Hamsaraj , Jamnagar 1909 ; c/. Bertel , l.c„ p. 72 ft, 138 f. 

' * ®) Parallels from Indian and universal literature are cited by Bertel , l.c., p. 74, 
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oast into the ocean by a treacherous minister, he saves himself by swimming 
on the back of a large fish which carries him ashore. There he wins a 
beautiful wife, a magic bed which transports him to any place he desires, a 
magic staff which makes him invincible, and an incantation by means of 
which he can assume any form he desires. He changes himself into a 
hunchback, gives himself out as an astrologer, and shows the king a book 
which he says can be read by any person who has been legitimately be- 
gotten, but not by one who has been begotten in adultery. The king, the 
court priest and the prime minister in turn have a look at the book, none 
of them can read anything in it, but each one pretends that he can read it, 
and praises the clearness of the script. l) Moreover, Mahlpala is the only 
man who can weigh an elephant and also can tie up a post from the shore. 
Finally, of course, Mahlpala becomes a monk and a saint, and attains to 
release, after having lived to the age of 500 years. 

The K^a th a nakas or little stories, so many of which were 
included in the commentaries, were frequently also written 
down as independent works, and sometimes they were elaborat- 
ed into ornate poems. 

The Kalakacary a-K at h a n a k a, 2) which is general- 
ly recited by the monks at the end of the recital of the Kalpa- 
Sfltra, is a Prakrit poem in prose and verse. The narrative 
is probably based on an old tradition, and it is quite possible 
that it contains an historical nucleus. 8) It is the story of the 
king’s son Kalaka, who is converted to the Jaina religion, and 
attains to the high degree of Superior of the Order. 4 * His 
younger sister, the nun Sarasvatl, is abducted by Gardabhilla, 
ruler of Ujjayinl, and dragged into his harem, Kalaka feigns 
madness, incites the people to rebel against the ruler, and 


!) Parallels from universal literature are given by Hertel, l.c., p. 77, Note 2. 

Edited and translated by H. Jacobi , ZDMCx 34, 1880, 247-318 ; supplements to it, 
ZDMG 35, 676 ft., and Leumann , ZDMG 37, 493 ft. There is also a Kalakacfiryakathanaka 
by Bhavadeva S u r i in 102 Prakrit verses. On the same legend in Sanskrit c/. 
Bhdu Ddji in JBRAS 9, 1867, 139 ft. 

3) Of. Sten Konow in SBA 1916, p. 812 £. 

4 ) He is identical .with Ayya Sama (Jrya Syama), who is said to hare written th§ 
fourth Upahga. See above, pp. 433 and Note 1 j 456, 

6 $ 
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wanders to Sakakula, whose rulers, the Sahis, he causes to 
go to war against Gardabhilla and to conquer Ujjayinl. in the 
narrative portions the language is simple enough, but in the 
descriptions an ornate style prevails, which reminds us of 
Subandhu and Bana and the ornate Campus. Unfortunately 
the date of the work is unknown, and not even the name of 
the author has come down. 

Another work of unknown date is the U 1 1 a m a 
(„ Ku ma r a)-C ar it r a-K at h an aka, “ The Story of the 
Life of (Prince) Most Excellent,” a fairy-tale full of the most 
•wonderful adventures, inserted into the frame-work of a Jinistic 
Sermon. It is to be found in one prose-version and several 
metrical ones. The language is Sanskrit, but the occurrence 
of dialectal words proves that the work originated in Guja- 
rat. 

A pious fairy and wonder tale of the same nature is the 

Papabuddhi-Dharmabuddhi-Kathanaka, 

“ The Story of Evil-mind and Pious-mind.” 1 2) King Evil-mind 
-believes only in power and wealth and not in the consequences 
of religious merit. The minister Pious-mind, who, owing to 
his pious works in the previous life, attains to fabulous good 
fortune and wealth, with the help of all kinds of magic things 
.( a wishing-pot which always supplies food, a cudgel which 
■itself invisible drives all foes away, an umbrella which cures 
all diseases, etc.) proves the contrary to him. Einally a monk 
•enlightens both of them as to their destinies in their former 
■incarnations, and both the king and his minister become Jaina 


1 ) - The prose version edited and translated into German by -A. Weber in SBA 1884, 
1 269 to 810, the metrical recension, Uttamakumara-Oaritra, in 686 glokas by Carucandra 
the pupil of Bhaktilabha, is edited by Hlralil Haipsaraji Jamnagar 1908](2nd Ed,, 1911) ; 
e f. Weber , HSS. Verz. II, 3, 1080 t , and Bertel in Fesfegabe Jacobi, p. 135 ft • 

2) Edited and translated into Italian by E. Lovarini in GSAI 3, pp- 94427 ; -S. 

Bertel, loo. oil, pp. 66 ff., 136, who quotes two recensions of the -story - in Sanskrit prose 
(one of these entitled Kamaghatakatha, “ Story of the Wishing-Pot,’ 9 edited by Hlralil 
ffatpsaraj, Jamnagar 1909) and two in Gujarati -verses, — - _ - - - . ^ - 
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monks. In the case of this story also, the time and the author 
are unknown. 

In the 0 a m p a k a s r e s t h i -K a t h a n a k a, “ Story 
of the merchant Campaka,” n by Jinaklrti, who wrote in 
about the middle of the 15th century, 2) we hare the fairy-tale 
of the lucky child who is saved from destruction by the fatal 
letter exchanged at the last moment. This is the tale, widely 
known both in the East and in the West, with which we are 
familiar from the Brahmanical and Buddhist literature, and 
with which we thus meet among the Jainas also. In this ease 
it forms the frame-story for three inserted stories. The first 
of these is the fairy-tale of King Havana, who vainly tries to 
defy a decree of fate. The third story of the merchant who 
has hitherto deceived everyone, but is himself at. last deceived 
by a courtesan, is not lacking in humour . 3) Another work of 
the same author is the Pala - Gopala - Kathanaka, the 
“ Story of Pala and Gopala,” a pious Jaina legend, with which 
all kinds of well-known themes of novels and fairy-tales (of the 
two brothers who go on their wanderings, and after many 
adventures attain to honour and fame ; of the grateful and 
helpful animals ; of the woman who tries to seduce the chaste 
youth, and when she cannot succeed, accuses him of • having 
made an attempt on her honour, etc.) are interwoven. 4 
The same Jinaklrti is also the author of a didactic poem 

*) First analysed by A. Weber in SB A 1883, pp. 567 2., 885 ff. ; edited and transl&fc* 
ed into English, by Hertel in ZDMG 65, 1911, pp. 1-51, 425470; a German translation in 
“ Indische MSrchenromane ” I (Indigch© ErzShler, Bd. 7, Leipzig 1922). The story is to 
be found among the Jainas also in Kathakoga (translated by C. H. Tawney, p. 169 ff.) 
and in Merutunga’s Prabandhacintama^i ; cf . J. S chick t Das Gliiokskind mit dem 
Todesbrief (Corpus Hamleticum 1,1), pp. 75 ft.; 96 ft.; 160 2„ and see above, 1,5 85; II, 201. 

2) of- Klatt , Specimen of a I it. -bibb Jaina Onomasticon, p. 15 ; Duff, p. 254 ; Peterson , 
Report IV, p. xxxiii, and Hertel , Jinaklrti s “ Geschichte von Pala and Gopala/* p. 1. 

3) Similarly Gesta Romanorum, Cap. 118. Gf. Kdhler and Gildemeister in Weber, 
l.o.,p. 591 land 890 f. 

4 ) Joh. Hertel, Jinaktrtis “ Geschichte von Pala nnd Gopala,” Leipzig 1917 (BSGW 

69. Bd. 1917, 4 Heft). - 
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DSna-Kalpa-Druma, 15 in which the importance of almsgiving 
is presented, and lavishly illustrated by means of stories. 

The Aghata-Kumara-Katha, the “ Story of 
Prince Aghata ” is also based upon the fairy-tale of the lucky 
child and the fatal letter which is exchanged. There are 
three different recensions of this pretty fairy-tale, a longer 
and a shorter one in verse, and a prose version. 25 

The Ambada- Oharitra, “ The Adventures of 
Ambada,” 8) by A m a r a S u r i, is a very phantastic magical 
fairy-tale. The world of ideas in which this fairy-tale moves, 
is Sivaite rather than 3 inistic. Ambada is a great magician, 
who can fly through the air, change men into animals and 
change them back again, and himself assume any form he 
likes. By means of his magic arts he succeeds in carrying out 
seven difficult tasks of the witch Gorakha, and in winning 32 
beautiful wives, untold wealth and a kingdom. It is not until 
the last chapter that the hero Ambada is converted from the 
^ivaite faith to the Jaina faith ; he becomes at first a pious lay- 
man and finally a monk, who, after his voluntary death by 
starvation, reaches heaven. It is true that a great magician 
Ambada (or Ammada) is already mentioned in the Ovavaiya, 
the first Upafiga, but the story itself is undoubtedly modern, 
and is associated with the “ Thirty-two Throne-stories ” (Sim- 
hasanadvatrimdika), which belong to the cycle of legends of 
King Yikramaditya. 1 * 3 4) 

Another novel, consisting of a frame-story and a few 
inserted stories, is the Bat nacuda - K a t h a, “ Story of 


1) Edited in JPU No. 9, Bombay 1919. 

2 ) The last-named is translated into German by Charlotte Krause, Tndische Novellen 
I (Indisobe Erzahler Bd. 4), Leipzig 1922. The shorter metrical version appeared in 
Bombay NSP 1917 entitled Aghata-Kumara-Carifcra, The two other versions were acces- 
sible to the translator in MSS. ■ 

3) Edited by Hlralal Harnsaraj, Jamnagar 1910 j translated into German by Charlotte 
Krause, l.c. 

4) Krause, l.o, f 155 f. j 162 £L 
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Ratnaeuda,” by J nanasagar'a S u r i, who lived in the 
middle and the second half of the 15th century. The frame- 
story contains the witty and entertaining story of the city of 
rogues, Anltipura, in which King “ Unjust ” rules, whose 
prime minister is “ Unwise ” and whose court priest is “ Rest- 
less,” and in which only thieves, rogues and deceivers reside. 
Amongst the inserted stories we have that of the clever hoy 
Rohaka, who, like Mahosadha in the Maha-Ummagga-Jataka, 1 2) * * * * * 
is able to perform many seemingly impossible feats, owing to 
his intelligence. Here, too, we meet once more with the story 
of Somagarman who builds castles in the air, which is familiar 
from the Pancatantra. Some of the didactic passages inserted 
occasionally in these narratives, are also of interest : a long 
discussion on dreams and their interpretation; the instruc- 
tions given by the father to his son Ratnaeuda when the 
latter sets forth on his travels, and which present a curious 
mixture of worldly wisdom and superstition; an enumeration 
of the auspicious omens when going on a journey, and an 
enumeration of the thirty-two characteristic marks of the 
body of a great man. 

In later times the Jainas also compiled Books of 
s t o r i e s, in which the stories either appear in the form of 
stories inserted into a frame-story, in the manner familiar in 
Indian narrative literature, or else they are just told one 
after another. A work belonging to the former category is 
Samyaktvakaumudl, “ The Moonshine of Perfection,” 
by an unknown author . 8) The only connection of this book 


1) Edited in YJG, Bhaynagar 1917 ; translated into German by Hertel, Indische 
Mlrchenromane, I. (Indische Erzfihler, Bd„ 7), Leipzig 1922, p. 97 ff. 

2) See above, p. 137 ff* 

3 ) A. Weber, Ueber die Samyaktyakanmudi, eine eyentnaliter mit Tausendnndeine- 

nacht anf gleiche Quelle zuruckgehende indische Erz&hlung, SBA 1889, 731 ff. According 

to Weber , he., p. 733, the time of the work would be limited by the date of the poet 

Bilhana (end of the 11th century) who;is mentioned in it, and by the date of one of the 

three MSS (1433 A.D.). If, however , the Bilhana referred to is not the Kashmiri poet, 
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of fairy-tales and stories with the Jaina religion is the frame, 
in which the merchant Arhaddasa tells his eight wives, and 
they in turn tell him, how they attained to perfection 
(samvaktva) in the religion. At the same time these stories 
are overheard by a king, who roams about at night with his 
minister, after the fashion of Harun al Rashid, and by a 
thief. The story of King Suyodhana who, in order to set a 
trap for his faithful deputy, breaks into his own treasury, is 
recognised by the deputy as a thief, and is warned by seven 
stories told on successive days, but is finally unmasked as a 
thief and deposed by the people, reminds us of the “Arabian 
Nights” and still more of the Sindbad book . 15 

A fich mine of tales, part of which also belong to uni- 
versal literature, is to be found in the K a t h a-K o £ a, the 
“Treasury of Stories,” collected by an unknown compiler . 25 
The language of the tales is bad Sanskrit with verses in 
Prakrit. Everywhere there is a strong Jinistic tendency. 
Eor instance, a sea-faring story replete with wonderful ad- 
ventures is transformed into a pious legend. The last story 
in the book, that of Nala and DavadantI is a curious Jinistic 
adaptation and extension of the Nala episode of the Maha- 
bharata. Some of the stories are quite naive and even insipid 
through their tendency. However, along with them we find 
many a most charming fairy-tale, such as that of the maiden 
Garden-beautiful : 

This maiden has a wicked step-mother, who makes her do all kinds of 
heavy work. Once when she has led the cows out to pasture, and has 


but the poet and minister whom Aiadhara mentions as his contemporary, then the work 
should be placed between the 13th and 14th centuries. As there are, however, two recen- 
sions of the text, the dating becomes even more uncertain. 

1) The similarity with * 4 The Arabian Nights ” is very remote, but Jataka No. 432 is 
very similar. Cf. also Pulle, GSAI 4, 161 f£. 

2) Translated from Sanskrit MSS. by 0. H. Tawney, London OTP, 1895. Unfortu* 
natcly there are no clues whereby to determine the date of this compilation. It is certain- 
ly not old, though it probably made use of old sources. 
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fallen asleep, she is awakened by a black snake, which begs her to protect 
jt from the snake-charmer. The girl protects the snake, which then asks 
her to wish for something. She says, “ Make a shade above my head, 
so that I can mind the cows in comfort/’ Then the snake conjures 
up a beautiful garden which accompanies Garden-beautiful wherever 
she goes. In this garden the king finds her one day, falls in love with 
her, and makes her his queen. The step-mother lies in wait for her, so 
as to make her own daughter the queen, but the snake rescues Garden- 
-beautiful from all dangers . 15 

As in other Indian narrative works, there are gnomic 
sayings to he found in the Katha-Kosa too. One of these is 
worthy of mention : 

“ The father should cherish his little son until he is five, 

And punish him until his fifteenth year he reaches ; 

But when the son has reached the sixteenth year of his life, 

The father should ever treat him as a friend.” 

There is also a Katha-Kosa in Apabhramsa, contain- 
ing 53 tales in an equal number of chapters, bygrfcandra, 
who wrote either in the 10th or 12th century, 1 2) also a 
K ath a n a k a-K o s a written in 1092 AJ). by J inesva r a, 3) 
the pupil of Vardhamana. In the 14th century R a j a- 
sekhara wrote his An tar a-K ath a-S amgraha, “Collec- 
tion of various narratives,” 4) a hook of stories which he took 
mostly from earlier works, especially from the commentaries 

1) Tatoney, l.c., p, 85 ff., where many parallels from fairy-tal© literature are pointed 
out, among others No. 11 ( u Bruderchen und Schwesterchen”) in Grimm, Kinder-nnd 
Hausm&rchen. 

2} According to the Prasasti, he wrote at about the period of King Mularaja of 
Anhilawad: but there are two kings of this name in the Calukya dynasty, the first of whom 
reigned from 941 to 996 A.D., and the second from 1176 to 1178 A.D. He traces his genea- 
logy of teachers back to Kundakunda in the fifth degree ; s, Eiralal , Catalogue, p. xlix fir, 

3 ) . The same author also wrote a Lilavatl-Katha in the year 1035 A.D. Of. Bhandar - 

kar, Report 1882-83, p. 46, and Peterson, Report IV, p. xliv. : 

4) Tales 7-14 have been given, and translated into Italian, by F, L, Pulli, -Vno 

progenitor© Indiano del Bartoldo, Venezia 1888. The text of the first 22 tales has been 
edited by PulU in BUT I ? Iff. ^ II, 1 ff.> Birenze 1897-98. Cf . also Weber , HSS. Vers,, 
Jh 3,1077 $. , . _ . ■' . : *■ , ; 


544 


INDIAN LITERATURE 


on the canonical texts. Here, among others, stories of the 
clever solver of riddles, of a “ Judgment of Solomon ” etc., 
are to be found. The book K a t h a-M ahodadhi, “ The 
great ocean of stories,” 1 2) 3 compiled in the year 1448 by 
Somacandra, contains 157 stories partly in Prakrit, part- 
ly in Sanskrit with Prakrit verses. In the year 1464 
gubha^Ila Gap in, pupil of Laksmlsagara Suri, 
wrote his Pafieasat I-P r abodh a-S ambandha, “ Book 
of 500 stories serving to awaken the Paith.” 8) Inspite of the 
title, the book contains nearly 600 stories, anecdotes, legends, 
fables, fairy-tales, etc., some of which allude to historical 
personages, kings and authors of both ancient and modern 
times, such asNanda, Satavahana, Bhartrhari, Bhoja, Kumara- 
pala, Hemasuri and others. The same Subhaslla Ganin also 
wrote the Bharatad i-K a t h a 4) 5 or Kath a-K o & a in 
the year 1452 and several other narrative works. In about 
1530 Nemidatta wrote a book of narratives entitled Ara- 
d h a n a-K a th a-K o & a. s) In 1600 Hemavijaya wrote 
hisKa t h a-Eatnakar a, “Ocean of Stories,” 6) * a hook of 

1 ) C}, Zachariae > 'K\e ine Schriften, pp. 65 f? . , 190 f . ; Garbe , Indien nnd das Chris- 
ten turn, p, 25 f, ; Glasenapp , Der Jainismus, pp. 272, 472. The story of the “ Judgment 
of Solomon*’ has been translated according to the Antarakathasarpgraha by L. P. Tessitori 
in Ind. Ant. 42, 1913, 14Sf ft, together with another Jinistio recension (from Malayagiri’s 
commentary on the Nandl-Sutta), Hertel (Geist des Ostens 1, 1913, 189 fit) compares the 
Jinistio recensions with the Hebrew one, and endeavours to prove what, in my opinion, 
is impossible to prove, namely that the Jaina recension “ is in contents the primary one, 
from which the other variants can then be derived.” 

2 ) Cf. Weber , HSS. Verz. II, 3, 1101 ft ; Peterson , 3 Reports, 18 £. j 316 ft Alsdorf , 
Knmarapalapratibodha, p. 201 £., gives the story of Sthulabhadra. 

3 ) Cf. Weber, Ind. Stud. 16, 159 £., and HSS. Verz. II, 3, 1112 ft ; Pavolini in GSAI 
13, 89 ft, who deals with the stories of DraupadI, Kunti, DevakI and Rukmini which are 
told in this work, and A. Ballini in SIPI, Vol. VI, Pirenze 1904 (Text and translation of 
the first 50 tales). A cycle of 16 tales deals with Suratrana Plroja, i.e., Sultan Piruz II 
(1220-1296) and his friend Jinaprabha Suri ; s. Ballini in 00 XIII, Hamburg 1902, p. 41 ft 

4 ) See Weber , 3, c.. 

5 ) Peterson, Report IV, p. 139 ff. ; Alsdorf , Kumarapalapratibodha , p. 189 f. 

Nemidatta or Brahmanemidatta wrote a SrlpSlacarita in the year 1528 A. D. ; s. Bhandar f. 

lear, Report 1883-84; pp. 123, 435. ' 

Translated into German b^ Job. Hertel, Mfinchen 1920 (M©isterw©rke orientalischer 
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258 stories. With the exception of a very few metrical 
narratives, the work is written in elaborate Sanskrit prose, 
in which stanzas in Sanskrit, Maharastrl, Apabhramga, old 
Hindi and old Gujarati are interspersed. It is only the 
opening stanzas and the moralising introductions to the 
individual tales, and a very few edifying stories, which betray 
the fact that the compiler is a Jaina monk. Most of the 
narratives are similar to those in the Pahcatantra and other 
books of stories of this kind, tales of the artfulness of women, 
tales of rogues, tales of fools, fables and fairy-tales, anecdotes 
of all descriptions, including some which hold up Brahmans 
and other holy men to scorn. As in the Pancat antra there 
are numerous wise sayings interspersed with the tales. The 
tales are, however, loosely strung together, and not inserted 
into a frame. There are also many interesting stories 
in the Dharma-Kalp a-D r u m a, “ The wishing-tree of 
religion,” a bulky narrative work in Sanskrit verses, 
written by a certain U dayadharmain about 1450 A.D. 
or later. . . .A A-.' ; ,1; ,A 

The mass of narratives and books of narratives among the 
Jainas is indeed vast. 2) They are of great importance not 
only to the student of comparative fairy-tale lore, but also 
because, to a greater degree than other branches of literature, 
they allow us to catch a glimpse of the real life of the 
common people. Just as in the language of these narrative 
works there are frequent points of agreement with the 


Literature 4 & 5). Cf. Hertel, Daa Pancatantra, p. 140 f.i Em altindisches Narrenbuch 
in BSGW 64, 1912, pp. 41, 43; JinaHrtis “ Gesehiehte von Paia und GopSla,” p. 68 ff. 
Geist dea Ostens, 1, 1913, p. 249 ff., and Indische MSrchen, pp. 90 t, 169 ff., 374 f., 377. 

1) Cf. Hertel in ZDMG 65, 1911 , 429 ff.,- 441 ff. ; Ein altindisches Narrenbuch, 
p. 58 ff., and Indiache MSrchen, p. Ill ff. (cf. 375 f.). There was an Udayadhanna, who 
wrote the Vakyaprakada (edited in the Sfcotra-Ratnakara, Mehsana 1913, Part I) in. 1450 
A.D., bnt also another who lived 99 years later ; s. Hertel in ZDMG 65, 429 Note. 

2) Of. Weber, HSS. Verz. II, 3, 1090-1136. On the achievements of the Jainas in 
Indian narrative literature, s. Hertel, on the Literature of the Svetambaras of Gujarat, 
Leipzig 1922. 
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vernaculars of the people, their subject-matter, too, 
gives a picture of the real life of the most varied classes 
of the people, not only the kings and priests, in a way 
which no other Indian literary works, especially the Brahman 
ones, do. 

As poets, the Jainas have also contributed their share to 
the literature of the Drama V Only a few of the dramas 
written by Jainas can, however, be described as actually Jinistic. 
Ramacandra, the pupil of Hemacandra, was an excep- 
tionally prolific writer of dramas. He is supposed to have 
composed no less than 100 Prakaranas (dramas). One of his 
pieces, the Nir bh a y a-B h im a-Vy a y og a, “ The specta- 
cular play of the fearless Bhlma,” 25 treats the story of the 
giant Baka, who is killed by Bhlma, taken from the Maha- 
bharata. A theme from the Mahabharata is also treated by 
Vijayapala, the son of Siddhapala, a contemporary of 
Kumarapala, in the drama D r aup ad l-S va y am var a. 8) 
H astimalla, a pupil of Govindabhatta, wrote in about 
1290 A.D. in the South of India several dramas, thus a Maha- 
bharata-drama, Vibrant a-K a u r a v a, in 6 acts, and a 
Rama-SIta-drama, Maithill-Kaly ana in 5 acts. 45 

The Mudrita-Kumudacandra-Prakarana, 65 
“ The Drama of Kumudaeandra who has been Silenced,” by 
Yadascandra, is a genuine Jinistic drama. This five- 
act drama describes how the Digambara teacher Kumuda- 
candra was defeated by the Svetambara teacher Devasuri in a 
disputation which took place in the presence of King Jayasimha. 
This disputation is said to have taken place in the year 


1) Cf. Hultzsch in NGGW 1921, 36 ff„ and ZDMG 75, 1921, 61 ff. 

S) Edited in YJG No. 19, s. Hultzsch, 1. o., p. 62 f. 

3) Edited by Muni Jinavijaya, Jaina-Itmananda-Sabha, Bhavnagar 1918; s. Hultzsch , 

l.c. t p. 67 l - 

4) These two plays have been edited in MDJG-, Nos. 1 and 5, 

5) Edited in YJG No, 8, Benares 1905, 
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1124 A.D. 1} Thus the poet was probably a contemporary 
of King Jayasimha, who reigned In Gujarat from 1094 to 
1142 A.D. The Jaina poet J aysimha wrote in the year 1229 
A.D. the Hammlra-Madamardana, 2) c ‘ The Breaking 
of the Pride of Hammlra,” a drama in 5 acts describing 
how the pride of Hammlra, that is, Amir Shikar or Sultan 
Samsu-d-dunya, was broken, and the attack of the Maho- 
medans on Gujarat was repulsed. The piece is not Jinistic 
in itself, but the brothers Vastupala and Tejahpala, the famous 
ministers of the Caulukya-king Viradhavala, who play a part 
in the drama itself, were pious Jainas. As such they are glori- 
fied by Jaysimha in a panegyric in verse, the V as tupala - 
Tejahpal a-P r a s a s t i, engraven on a stone slab in a 
temple founded by Tejahpala, and by Udayaprabha 
S u r i in the panegyric S u k r t a-Kl r t i kail o lin l. 8) 

Between 1229 and 1232 A.D. Y as ahpala wrote an 
allegorical drama M o h a-R a j a-P a r a. j a y a, “ The Defeat 
of King Delusion,” 4) in 5 acts, in which the conversion of 
King Kumarapala to Jinism and his wedding with Princess 
Krpa-Sundarl, “Mercy the Beautiful,” daughter of King 
“ Understanding 5 1 are presented, Hemacandra being named 
as the priest who consecrates the marriage before the Arhat. 
T his play in which many characters, mostly allegorical, play a 
part, is of interest not merely from the literary point of view, 


X) Thus according to the Prabhavaka-Caritra, xxi, 86 Deva Sun, famous as the 
author of works on logic, died in 1169 A.D. Cf. Hultzsch in ZjDMG 75, 1921, p. 61 f., and 
Jacobi , Sanatkumaracaritam , p. viii. 

2) Edited by Oh. D. Dalai in GOS No. 10, Baroda 1920; cf. Hultzsch in NGGW 
1921, p. 43 fi. t and S. B. Bhmdarkar, Beporfc II, pp. 16 if., 72 ff, 

3) Both Pragastis are edited in GOB No. 10 as appendices, 

4) Edited by Muni Ghaturavijayi with Introduction and Appendices by C. D. Dalai 
in GOS, No. 9, with English translation, Baroda 1918. Cf. Buhler , Hemachandra, pp. 4, 
32, 55, 81 ; Kidhorn, Beport on the Search of Sanskrit MSS. in the Bombay Presidency 
1880-81, Bombay 1881* No. 50; Hultzsch in NGGW 1921, p. 39 ff.; Munirdja Jinavijaya 
in GOS, No. 14, p. xiv f and Dalai in the introduction to the edition, 
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but also as throwing light on the history and the social condi- 
tions of Gujarat in the 13th century. 

The story of the robber Rauhineya, well-known from the 
narrative literature, is treated in the drama Prabuddha- 
Rauhineya 15 byRamabhadra Muni. This 
drama in 6 acts was performed at a festival in a temple of 
Rsabha which had been erected by two contemporaries of the 
Cahamana prince Samarasimha in about 1185 A.D. Most 
probably the poet may be ascribed to about the same period. 
The Jaina teacher Balacandra, who is also known as a writer 
of commentaries, is the author of a drama Karu? a-Y ajr- 
a y u d h a , 2) in which the legend of the compassionate King 
Sibi, who protected the dove from the falcon, is treated. The 
name of the compassionate king is, however, Vajrayudha here, 
as in an ancient Jaina legend, 8) It is also a Jinistic legend 
which constitutes the plot of the drama D h arm- 
si, b h y u d a y a 4) by Meghaprabhacarya. This 
piece, which was acted at a festival in a temple of the Jina 
Parsvanatha, calls itself at the end, a “ Shadow-play ” 
(ehayanatyaprabandha). The time of the author is unknown. 

Since ancient times the Jainas have vied with the poets 
of other sects in another literary form also, namely 
the sphere of religious lyric poetry. There is a 
large number of hymns (Stutis, Stotras) in praise of Maha- 
vira, the other Jinas, and some to the ancient Jaina teachers 
also, both in Sanskrit and in Prakrit; some of them were 
written solely for purposes of the cult, others, on the other 
hand, are worthy of being appreciated as lyrical poems too. 

Edited in the J aina-&tmananda-Gran thamala, No. 60, Bhavnagar 1917 ; 
s. Hultzsch in ZDMGf- 75, 1921, p. 66 f. 

2 ) Edited by Muni Chaturdvijaya in Jaina- &tmananda-Grantharatnamala, No. 56, 
Bhavnagar 1916 $ s. Hultzsch, 1. c. } p. 68 f, 

3) Prakrit text by J, J. Meyer, Hindu Tales, p. 301 f. 

4 ) Edited in the Jaina-l.tmananda'G-rantharatnamala, No. 61, Bhavnagar 1918} 
s. Hultzsch, 1. c., p. 69 f. 
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Many of them are quite short, others are poems of consider- 
able length.^ The earliest known hymn is the Uvasagga- 
hara-Stotra, 1 2) 3 4 * * a hymn to Parsva in 5 stanzas ascribed 
toBhadrabahu. 

One of the most famous Stotras, used both in the cult 
and for purposes of magic, is the Bhaktamara-Stotra 8) 
by Manatunga. This poem enjoys a great reputation among 
both the Svefcambaras and the Digambaras, as both sects class 
the poet among their own writers. This in itself seems to 
indicate that Manatunga belongs to a comparatively early 
period. According to some lists of teachers, he might 
have lived as early as the beginning of the 3rd century A D. 
Other traditions, on the other hand, point to the 6th, 7th, 8th 
or 9th century as his period. 4 ) The Bhaktamara-Stotra is an 
ornate poem, but not so elaborate, by a long way, as the 
hymns of Bana and Mayura. In this hymn the Jina Bsabha 
is extolled as the incomparable saint, set on a level with the 
highest deities, and his name is invoked as a protection in all 
perils. Thus we read of him : 

“ Hundreds o£ women bear hundreds of sons, 

But no mother bore a son to equal thee : 

Stars there are in every region of the sky, but 

Only the East brings forth the sun with its 

Flaming network of rays, the thousand-rayed divinity/’ (22) 


1) Collections of Jaina Stotras have been edited in Km., Part VII, 1890 ; Jaina-Stotra- 
Saipgraha j n YJG Nos. 7 and 9, 1905 ; Stuti-samgraha with Avacuri, Bombay NS3? 1912 ; 
Stotra-Batnakara I, II, edited by Yasovijaya-Jaina-Samsk^ta-PathaiSala, Mebsana, 
Bombay NSP 1913 and 1914 ; Pancapratikramanadi-Sutragi in Sanskrit, Prakrit and 
Gujarati, Ahmedabad 1915 ; some also in MDJG No. 21. Gf. Weber, HSS. Verz, 11,3, 
931-944 ; Guirinot, p. 203 ff. 

2 ) Jacobi , Kalpasutra of Bhadrabahu, Introd., p. 12 f. 

3) Edited and transl. into German by Jacobi in Ind. Stud. 14, p. 359 ft Text also 
in Km., Part VII. The title is formed from the opening words of fcbe first verse. 

4) The anecdote mentioned below, and related by Merutunga in Prabandhacintamapi 

(transl. by Tawney , p. 66) makes Manatunga a, contemporary of Bana, the friend of King 

Har§adeva (606-647 A.D.)> though also the friend of King Bhoja in the 11th century. In 
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“ Thou art B u d d h a , beeause the gods praise the awakening of 

thy mind. 

Thou art S a m k a r a , beeause thou workest out the salvation 

of the three worlds ; 

C r e a t o r art thou, 

■ Because through thy doctrine thou hast created a pathway to salvation ; 

Thou, 0 Lord, art Purusottama, the highest of 

all the beings.” (25) 

“ He who hears thy name in his heart as a charm against snakes, can 
trample on the most furious poisonous snake with his bare feet ; he who 
goes on pilgrimage to the lotus-grove of thy feet, conquers the hosts of the 
enemy ; with his thoughts fixed on thee, the traveller sails fearlessly 
over the ocean ” (38-40). 

“ Men whose bodies are fettered from head to foot in mighty fetters, 
and whose legs are sorely ground by thousands of heavy chains, are at 
once released of themselves from the pains of the prison, if they are ever 
mindful of thy name as an incantation.” (42) 

It is probably this verse 42 which gave rise to the legend 
that is related by the commentators. In order to purify him- 
self of leprosy, so the story goes, Mayura composed his 100 
stanzas to the Sun-god (the Surya-gataka). Bana, who was 
jealous of him, hereupon had his hands and feet cut off, and 
composed 100 stanzas to the goddess Cagdika (the Candika- 
Sataka) by means of which his limbs were restored to him and 
grew on again. Then Manatunga, in order to prove that the 
Jaina religion is also quite capable of performing great 
miracles, had himself fettered with 42 iron fetters and locked 
up in a house ; then he composed the 44 verses of the 
Bhaktamara-Stotra, and became free and quit of all his fetters. 


another Pattavall, M&natuhga is called “ Malavesvara-Caulukya^Vayarasiipha-deVama- 
tyaV* If by Vayarasimha the Malaya Vairisimha I, the successor of Krsna TTpendra, 
who founded the Paramara dynasty in the year 825, is meant, this brings us to the 9th 
century, whilst yet another tradition gives 748 AJD. as his date. Cf. Note 1, p. 551 and 
abo 70, p. 478 and Note 2, . 


JAINA LITERATURE 


551 


On the strength of this miracle he converted King Bhoja 
to the Jaina religion. 1 * 

Manatunga is also the author of the Bhayahara- 
S t otr a, 2 3 * a hymn to the Jina Parsvanatha, in Prakrit. 

The celebrated Siddhasena Divakara, too, is among 
those Jaina writers who are claimed by both Digambaras and 
gvetambaras. J ust as the Bhaktimara-Stotra, hisKalyana- 
M andir a-S t o t r a 8) consists of M stanzas ; it is also a hymn 
to Parsvanatha, and is written in the same metre. It is, how- 
ever, far more artificial in style than the poem of Manatunga, 
who never uses such ambiguities (Slesas) as Siddhasena, who 
has probably imitated his predecessor, 4 * and is really more of a 
scholar than a poet. A less artificially elaborated poem is the 
Dv a tr i m gi ka-S t o t r a or V a r d h am an a-Dv at r i ni- 
si ka, 5 * a hymn to Vardhamana Mahavlra in thirty-two Sans- 
krit stanzas with the refrain : “He the only highest spirit, 
the prince of Jinas, is my refuge/’ In these verses all the 
qualities of the Jina are enumerated according to the Jaina 
theory, and the names and epithets of the great deities of 
Hinduism are attributed to him, though they are used in a 


1) Of. Buhler, Ind. Ant. X, 1872, 114 f.; Klatt, Ini. Ant. 11, 2S2; Weber, HSS. 
Verz. II, 3, 932 Note ; Peterson , Report IV, p. xcii f. ; Jacobi , Ind. Stud., 14, p. 360 f. ; 
G, P. Quackenbos, The Sanskrit Poems of Mayura, New York 1917, pp. 16 ff., 266 f. In 
the 14th century verses by Manatunga were already used as incantations. 

2 j In 1309 A.D. Jinaprabha Suri wrote a commentary on it. C/. Peterson t Beport 
1882-83, p. 62 ; Weber , HSS. Verz. II, 3, p. 933 f. The text does not seem to be printed. 

3) Edited and transl. into German by Jacobi in Ind. Stud. 14, 376 fh Test also in 
Km., Part VII. The Paramajoti-Stotra, an old metrical translation in the old Braj dialect, 
of the Kalyanamandira has been published by D. P. Tessiton in Ind. Ant. 42, 1913, 42 ff. 

4) Thus according to Jacobi, l.c., p. 377 f. But the Jainacarya Vijaya Dharma Sun 
wrote to me on 26th April 1922 : 44 Siddhasena, Divakara, the author of KalySnamandir, 
lived before M5natuhga...I cannot say how far the argument of my old friend Dr. Jacobi 
that Kalyanamandir appeared after Manatunga, will hold good,*’ 

5) Edited with a commentary (Avacuri) by Udaya-Sagara-Snri and explanations in 
Gujarati, by the Jaina Dharma Prasaraka Sabha, Bhavnagar 1903. The edition printed in 
1922 is not known to me. l am not in a position to decide whether this Dvatriip^ika 
is also a part of the Dvatriip^ad-Dyatriiiilika, 44 Treatise consisting of 32 with 32 veygeg 
e$ch ,” as there is no text of the J^st-named accessible to me. 
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different sense. He is “ the Lord of the three worlds,” “ the 
Knower of the three times,” he is Siva (“ the Bringer of Salva- 
tion ”), he is Buddha (“ He who has awakened to Know- 
ledge”), he is the “Ancient One” and “Manifold, though he 
is but One,” 1} he is Hrslke^a, Yisnu, Jagannatha, Jisnu ; 1 2) 3 but 
he has no trident, no bow, no disc, no bird, no lion, no bull, 
there is no Gahga on his head, he has no Laksml, etc. 8) In both 
poems Siddhasena Divakara shows himself to be a past master 
in the use of Sanskrit. A legend has it that by means of the 
Kalyana-Mandira-Stotra the poet split the Linga (Phallus) of 
the god Kudra in the Mahakala temple at UjjayinI, whereupon 
the image of Parsvanatha stepped forth out of the middle of 
it. 4) 

Like Siddhasena Divakara, Samantabhadra and Yidya- 
nanda (or Vidyanandin Patrakesarin) also were at the same 
time authors of learned works on logic, and of Stotras. Samanta- 
bhadra wrote a hymn in praise of all the 24 Jinas, entitled 
B r h a t-S vayambhu-Stotra orCaturvimgati-Jina- 
Sta vana, 5) beginning with the praise of the first Jina who 
is here called Svayambhu, the Self-existent. Yidyanandin 
is the author of the Patrakes ar i-Stotra, 6) an elaborate 
hymn in praise of Jina Mahavlra in 50 stanzas. 

There are quite a number of Stotras in which all the 24 
Jinas are extolled. Thus the poet Bapp a bhat ti, 7) who 


1 ) God (Brahman, Atman) is thus described in the Brahmanical philosophy, 

2) Karnes of the god Yisnu ; but, according to the commentary, Visnu also means <4 h© 
who penetrates all things by his knowledge,” HrsikeSa, “ Commander of all the organs of 
the senses, ’* Jisnu “Conqueror of the passions,’ ’ Jagannatha “ Lord of the world ** is, of 
course, also the Jina. 

3 ) “ Attributes of the god Yisnu. 

4 ) Told in the Prabhavaka-Carita, VIII, 144 ff. CA Peterson, Beporb IY, p. cxxxi f. 

5 ) Published in DJGK I. Be© also Hiralal, Catalogue, p. 639 f. 

e ) Published in DJGK I, and with (the author's own P) commentary in MDJG No, 13 
p.*100 fit. It is also called Brhatpaftcanamaskara«Stotra. 

7 ) There are several “Life-stories of Bappabhatti,” one in Prabandhako§a, one in 

tfre prabhavaka-Carita (XI) -and an independent Bappabhatti-S^ri-Carita. Of, Shanlpar 
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lived from 743 to 888 A.D. and is said to have converted King 
Amaraja, the son and successor of Yas'ovarman of Kanauj, 
wrote not only a Sara s v a tl-S t o t r a, x) but also a Oat ur- 
virnsat i-J i n a-S t u t i 2) in 96 Sanskrit verses. 

The most celebrated is the hymn in praise of the 24 Jinas 
by the poet 8 o b h a n a, s) who lived in the second half of the 
10th century. The poem is usually called, with intentional 
ambiguity, “ gobhana-Stuti,” which can mean “ Hymn of 
gobhana” as well as “Beautiful hymn.” It is in very artifici- 
ally ornate language with variegated metres and most perilous 
tricks in the matter of figures of speech. One such trick, 
for instance, consists of the second and fourth line of each 
verse being identical syllable by syllable, and yet having a 
different meaning. 

Dhanapal a, 4) Sobhana’s brother, wrote a commen- 
tary on the poem, and himself composed a hymn to Rsabha, 
Rsabha-Panca^ik a. 5) This is a Prakrit poem in 50 
stanzas. In the first 20 verses there are allusions to events in 
the life of Rsabha, whilst the following verses are exclusively 
demoted to the praise of Rsabha. Though the style is very 
artificial, the poem is not lacking in warmth of imagination, 
and here and there we meet with beautiful metaphors. Thus 
the poet calls life an ocean, upon which Rsabha is the boat, or 
a forest full of robbers, namely the passions, against which one 


Pandurang Pandit , Gaudavaha, Ed,, Introd., pp, cxxxr-clxi ; Bhandarkar t Report 
1883-84, p. 14 f. ; Peterson , Report IV, p. Ixxxii ; S. Krishnaswami Aiyangar in JBBAS 
N. S,, 3, 1928, p. 101 ft According to the Bappabhatti-Carita, Siddhasena Suri was his 
teacher, and the poet Vakpati his contemporary. 

*) Peterson , 3 Reports, p, 212, 

2 ) Edited in Stutisaipgraha with Avacilri, Bombay NSP 1912, 

^ Edited and transl. into German by Jacobi in ZDMG 32, 1878, 509 ft Text also 
in Km., Part VII. 

4 ) Probably he is the same author who wrote the Prakrit dictionary Paiyalacchi in 
972 A.D., and also the Tilakamahjari. ; 

6 ) Edited and transl. into German by Klatt in ZBMG 33, 1879, 445 Text with 
Sanskrit translation in Km,, Part VII. 
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can find protection only with Rsabha, or a night of false belief, 
in which Rsabha rises like the sun. The world is to him a chess- 
board with human chess-men or a stage from which all the 
actors make their exit at the end. Dhanapala was a Brahman 
and it was not until after he had been converted to Jinism by 
his brother gobhana that he wrote the hymn. 

Ajiyasantithaya (Ajita-Santi-Stava) by Nan- 
d i s e n a, 1 2) 3 who lived perhaps even earlier than the 9th 
century, is a Prakrit poem in rare, artificial metres. In this 
hymn, which is recited by special singers at the confession 
festivals, Ajita, the second, and Santi, the 16th Tlrthakara, 
are glorified together, because, according to the legend, both 
of them spent the rainy season in the caverns of the Satrun- 
jaya mountain, and, as the commentator tells us, the poet, 
while on a pilgrimage, was inspired to compose the hymn, by 
the sight of the shrines dedicated to them. The same two 
Tirthakaras are also glorified by the very erudite J i n a v a 1- 
1 a b h a, 8) who died in 1110 A.D., in the Ullasikkama- 
thaya, 4) byYira G-anin in the Ajiyasanti- 
thaya in Prakrit, and byJayasekharain the Ajita- 
Santi-Stavain Sanskrit. As late as in the 16th cen- 
tury Santicandra Granin imitated Nandisena in his 
Rsabha-Stava, perhaps also in his A j i t a - S a n t i- 
S t a v a. 5) 


1) This is perhaps the earliest mention of the game of chess j s. KlatU k c., p. 465 f» 

2 ) 0/. W. Schuhring in ZII 2, 1923, p. 178 

3) According to Sumati Ganun, who was a pupil of Jinapati Suri who died in 1221 
A.D., and wrote life-stories of the heads of his school, Jiuavallabha was versed in Panini’s 
grammar, in the Mahakavyas and Alamkara-gastras, in dramatic literature, in astronomy, 
logic and the works of Jayadeva and Abhayadeva. He was the successor of the last-named 
as head of the school, enjoyed a great reputation in Citrakuta (Ohitore) and had various 
temples built in honour of the Jinas. Gf . Klatt, Jaina-Onomasticon, p, 34 f.; Bhand<Prkar t 
Report 1882-83, p. 47 f., andL. G. Gandhi in the Introduction to G03, No. 37, Baroda 1927* 

4) It is also called Ajita-Santi-Laghustavana. Gf. Weber , HSS. Verz. II, 3, 931 
and Schubringt he. Jinavallabha also wrote a Mahavlra-Stotra (edited in Km., Part VII), 
a Pra&na£ata, “A hundred questions,” which are answered in the commentary (edited in 
Stotra-Ratnakara, Part II), and a number of erudite works 5 s. Bhandarkar, 1. c. 

5) S chubring i l.o. 
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la the 11th century the celebrated commentator A b h a y a~ 
d e v a wrote a Jayatihuyana-Stotra. 15 The 
legend has it that the poet, who was seriously ill, recovered 
his health through this hymn, and that he restored to the 
light of day a statue of Padvanatha which had been hidden 
for centuries. 25 

It is probably the same Y a d i r a j a, 8) who wrote the 
Parsvanatha-Carita in 1025 A.D. and later the Yagodhara- 
Carita, who is also the author of some Stotras of philosophical 
contents, a Jnanalocana-Stotra, 45 an E k I - 
b h a v a-S t o t r a , s) and anAdhyatmastak a. 6) 

The great Hemacandra also indited a few Stotras. At 
the request of King Kumarapala he wrote a V Itaraga- 
S t o t r a, 7) “A poem in praise of the Passionless One,” i.e., 
Mahavlra, which is at the same time a poetical manual of the 
Jaina religion and was perhaps Hemacandra’s first attempt to 
make the king acquainted with the fundamental doctrines of 
Jinism. 8) The work consists of 20 short sections (Prakaias 
or Stavas) 9) generally of 8 or 9 Slokas each, or sometimes 


1} Edited with a Sanskrit commentary, Ahmedabad 1890, 

2} Gf • Klatt in Ind. Ant. 11, p, 248 ; Peterson , 3 Reports, pp, 26 f., 245 flP. 

3) This is Ya.dira.ja II whose teacher was probably Kanakasena Ya.dira.ja I who lived 
about 1000 A.D. ; YadifSja II wrote also a commentary on Akalanka’s Nyayavinigeayaj 
s. A. Venkatasubbiah in ZII 7, 1929, 179ff. and above, pp. 515, 535. 

4 ) Published in MDJG- No. 21, p, 124 ff. In the last verse the author calls himself 
“ the son of Pomaraja.” 

5) Published in Km., Part YII. 

6) Published in MDJG No. 13, p. 131. 

7) ' Edited with two commentaries, the Yivarana by Prabhananda, Abhayadeva’s 
pupil, and an Avacuri by a pupil (name not mentioned) of Yi&i&laraja, in JPU No. 1, 
Bombay NSP 1911 ; in the title of the edition Yisaiaraja is mentioned as the author of the 
Avacuri, but at the end of it, the author, who himself says that he wrote in 1455 A,!).* 
does honour to Yisaiaraja as his teacher. 

8) Cf* Buhler, Henmchandra, pp. 36 and 85, 

9) N. Gb Javeri says in the Foreword to the Edition, that Hemacandra wrote 32 
cantos at the request of Kumarapala, of which 20 are contained in the y xtar&ga- Sto tra and 
12 In the Toga-$astra. : J J: ' 
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more. The language of the work is exceptionally lucid and 
simple. It begins as follows : 

“ He who is the highest spirit, the' highest light, the Highest of the 
Host High, whom they call the Sumhued beyond the darkness ; 

from whom all trees of sin have been uprooted with their roots, before 
whom gods, demons and men bow their heads ; 

from whom proceeds all knowledge which furthers the welfare of men, 
whose wisdom illuminates the present, future and past forms of existence ; 

in whom knowledge, joy and Brahman are united, — in him one should 
believe, about him one should meditate, in him do I take refuge.’* 

The concluding verses, (20, 6-9) read : 

a These are eyes which take delight in thy countenance, these are 
hands which offer thee worship, these are ears which hear thy praises : May 
these ever be with me ! 

If this my speech, feeble though it be, but seek with ardent desire to 
comprehend thy excellence, then all hail to it ! Why should I desire any 
other ? 

Thy servant am I, thy slave, thy footman, thy bondman. Say ‘ Yes ’ 
and give thy consent, O Lord ! I say no more. 

By this hymn to the Passionless One from the pen of the celebrated 
Hemaeandra, may the King Kumarapala attain the desired reward ! Jt 

In imitation of Siddhasena Divakara’s Dvatrimsika, Hema- 
candra wrote two Mahavira-Stotras, hymns to 
Mahavira, consiting of 32 verses (Dvatrimsikas) each : the 
one is entitled Ayogavyavacche da, and the other 
Anyayogavyavacched a. x) These two poems also 
contain instructions regarding the religion. 

At the beginning of the 14th century Jina- 
prabha S uri wrote a Oaturviipsati-Jina- 
S t u t i and several other hymns. 2) Muni Sundara 


*} Both texts are edited in Km,, Part VII, pp. 102 104 

2) They are printed. in Km., Part VII, Oaturr hpsati jina- St uti also in ** Sfcutisamgraha 
with AyacnnV* In 1309 A. D. he wrote a commentary on Manatunga’s Bhayahara-Stotra. 
There is also a Ckturvirp^atijinabhavastava by Gunavijaya Gaisin, printed in Jaina- 
Stofcra-Samgraha II, YJG 9, and a Jinacaturvimsatika by Bhupala Kavi in Km., Part VTI. 
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S ti r i (died 1379 A.D.) wrote a large collection of hymns, 
entitled Jina-Stotra-Ratn a-K o s a. 1 ^ The first 
-Prasfcava contains 23 Stotras in praise of various Jinas 
in connection with their monuments at various sacred 
places. Manatuhga’s Bhaktamara-Stotra. had many imitators. 
Bhavaprabha Suri wrote a Nemibhaktamaram 2) 
with allusions to the legend of Neminatha and Rajlmati. 
Dharmaghosa, a pupil of Devendra (died 1270 A.D.), is 
the author of a Yamaka-Stut i, 8> and probably also of a 
Caturvimsat-Jina-Stut i. 4) Whether it is the same 
or a much earlier Dharmaghosa 5) who is the author of 
the Isimandala or Rsimandala-Stotr a, 6) must 
remain an open question. This work is a hymn in Prakrit 
stanzas in praisg of the ancient Jaina teachers Jambusvamin, 
gayyambhava, Bhadrabahu, etc. ATitara g a - S t o t r a 
in 25 verses, also entitled Eatn akara-Pancavim- 
4 a t i k a, after the author Batnakara, is of unknown 
date. 7) 


1) Edited in Jaina- Stotra-Samgraha II, YJG No. 9. The third Stotra is dated Saipvafc 
1476 (1419 A.D.) ; but the editor of the Adhyatmakalpadruma states Saipvat 1436-1503 
( 1379-1446 A.D.) as the period of the author's life. 

2) This and other BhaktSmara Stotras, imitations of Manatufitga's celebrated Stotra, 
are printed in Stotra-Rainakara, Bart I, Bombay 1913, and in Bhaktamara-Stotra, Bart I, 
Bombay 1926 ( AUS45). Other Stotras by BhaYaprabha Suri are to be found in Jaina* 
Stotra-Samgraha I, YJG 7. 

3 ) Of . Klattm Ind. Ant. 11, 255 ; Peterson , 3 Beports, pp. 17, 310 ff. The same author 
also wrote a graddhajita-Kalpa, a work on atonements ; s. Weber, HSS. Yerz, II, 3, 881 f. 

4) Edited in S tot ra-Eatn akara, Bart I. 

# 5 * 7 ) Peters on, Report IY, p. Ixiii if., names no less than 7 different Jaina writers by 

the name of Dharmaghosa. ■ : v.. ; ■ - 

6 ) A commentary written on this work in 1496 A.D. by Badmamandira, contains 
numerous legends on the Jaina teachers honoured in Isimandala. Some of these legends 
are also known from Hemacandra’s Pari£i§ta-Parran. Of , Peterson, Beport 1882-83, App, 
p. 93 £ ; Bhandarkar , Beport 1883-84, pp. 130 ££, 443 ff. ; Weber, HSS. Yerz. II, 3,944 Note 
2. Gath&g 155-218 and a portion of the commentary have been reprinted by Jacobi in the 
Edition of the Parij$ista-ParYan, Appendix, pp. 29 if, and 37 if. 

7) Edited in “Stuti-Samgraha with Avacfiri ” and prefixed to the Edition of Muni 
Sundara’s Adhyatmakalpadruma, Bombay NSP 1906. 
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As from the nature of the ease, the glorification of the 
Jinas admitted of no variation as regards the subject-matter, 
the poets were at pains to introduce a change in the form. 
Hence it is precisely in this hymn poetry that the style of the 
ornate court poetry was most developed. Some of the hymns 
are very highly elaborated. A specimen of a very artificially 
constructed hymn is the Siddhipriya-Stotra 15 by 
Devanandin. Throughout this hymn the verses are 
rhymed in such a way that the same syllables iu each of two 
consecutive lines, have a different meaning. 2) There is also 
a M a h a v I r a - S t a v a in Prakrit, where the same words 
occur three times over with a different meaning each time, or 
aNemi-Jina-Stava, in which no consonants occur 
except “1” and “ m.” In *T ayatilakaSuri’s Catur- 
haravall-Cifcrastava there are verses in which the 
syllables are to be read in the shape of certain figures (of a 
cross, a lotus-petal, a Svastika, ete.). 8) Attempts were also 
made to introduce a greater variety of metres, and poets went 
to the length of selecting a new metre for nearly every stanza 
in one and the same poem. What is still more curious is that 
these poems would he written in several languages, each stan- 
za in a different language. Sadbhasanirmita-Par- 
svajinastavana byDharmavardhana (about 
1200 A.D.) and S3adbhasavibhusita-ganti- 
nathastavana by Jinapadma ( 1325-1314 A. l>.) 
are poems written in six language?, and belong to this category. 
The languages are Sanskrit, Maharastri, Magadhl, gaurasenf, 
Paisael and Apabhramda. The first-named poem has even two 
stanzas written half in Sanskrit and half in Prakrit. 4) 


0 Edited in Km., Part VII, p. 30 ff. 

3 ) In Verse 20 the relative pronoun ya is even extended by the suffix ka f only to make 
the rhyme munina yakena, mumnayakeaa possible. These tricks make it improbable that 
this Devanandin is identical with the old Pujyapada. 

3) These hymns are contained in Part II of the Stotra-Batnakara, Bombay 1913. 

4 ) C/. W. Schubring in Pestgabe Jacobi, p. 89 ft, 
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Many of the Stotras mentioned above could equally well 
be termed didactic poems : on the other hand, it is not easy to 
separate the genus d idactic poetry from the narrative 
literature, as this too is mostly instructive. The didactic 
poetry also forms the bridge to the purely learned works. 
I’or it is often difficult to decide whether to include certain 
manuals of religion and morals, as a rule written in verse, 
in the purely erudite literature or in the didactic poetry. In 
the Canon we already find aphorisms along with stories, and 
in many of the narrative works of the Jainas, as in Indian 
narrative literature in general, aphorism and narrative are 
closely interwoven. 

One of the earliest non-canonical didactic poems is 
Prasnottara-Ratnamala, 1) “ The Jewel-Garland 
of Questions and Answers,” consisting of brief questions and 
answers, and written in Slokas, in the simplest possible style. 
The morality taught in these questions and answers, is general 
human morality and not specifically Jinistic, and it is as 
simple as the language in which it is couched. We find verses 
like the following : 

8. “ What does one fear ? Death. Who is in even worse plight than 

the blind man ? The passionate man. Who is a hero ? He who is not 
disconcerted by the arrows of the glances of beautiful women. 

10. “ What is unfathomable? The conduct of women. Who is 

intelligent ? He who is not deceived by this. What is poverty ? Discon- 
tent. What is lack of dignity ? Entreating. 

“What is hell? Dependence upon another. What is good fortune? 
The renunciation of all desires. What is truth? The welfare of the beings. 
What do the beings like best ? Life. 


1) The title is also Yiraala-Pr., i.e, t “ Prasnottaramala of Vimala,” sometimes also 
" RatnamaJika,” edited in Km., Part VII, 121 j a Prakrit recension by P. E. Panolini in 
GSAI 11, 153-163- In 1373 A.D. Devendra and Manibhadra wrote a commentary on 
** Yimalacandrasiiri’s Pra4nottararatnamala,l* in Iwhich. a story is told in connection with 
each, question. Cf. Weber, ESS. Yerz. II, 3, 1118 f£. 
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26, 27. “What shall I tell you, that is as difficult to find on earth 
as a wishiug-jewel ? Certainly it is the fourfold good. And what is the 
special name given to it by those who have driven away the darkness of 
ignorance? Gifts, accompanied by friendly speech; knowledge without 
arrogance ; heroism coupled with forbearance, and wealth hand in hand 
with self-sacrifice. This fourfold good is indeed difficult to find.” 

It is no wonder that this didactic poem is also claimed by- 
Buddhists and Brahmans as belonging to their own writings. 1 ' 
The Jainas ascribe it to a Svetambara Vi mala 2 ' or 
Vimalacandra, but sometimes also to King A m o g h a- 
v a r s a, 3 ' who reigned in the 9th century and was a friend 
of the Digam bara Jinasena. 

Another early work is Uvaesamala, “ Garland of 
Instructions,” 4) a didactic poem in 540 Prakrit stanzas, 
containing moral instructions for laymen and monks, by 
Dharmadasa, who according to tradition is said to be 
a younger contemporary of Mahavira. This is scarcely pos- 
sible, as the language of the Uvaesamala corresponds to the 
later Jaina Maharastrl. At all events, there were commen- 
taries on this work as early as the 9th century, and, as is 


1) There is a Tibetan recension in the Tan j nr with the title Prasnottararafcnamala, 
edited in Tibetan and German by Schiefner , Petropoli 1858; a Sanskrit and a Tibetan 
recension with French translation have been published by Pb. Ed. Foucaux , Paris 1867. 
C/. A. Weber, Indische Streifen I, 210 f£., where two versions are translated into German, 
and "Vidhushekara Bhattacharya in Ind. Hist. Qu. 5, 1929, 143 f. It is significant that the 
text in the Tanjur begins with an invocation to Manjusrl, a Bombay edition, in which gan- 
kara is mentioned as the author, with an invocation to Ga^e^a, and the Jinistic version 
with that to Mahavira. 

2 ) Haridas Sastri (Ind. Ant. 19, 1890, 378 f.) is of opinion that this Yimala is identi- 
cal with the author of the Paiimacanya. This admits of neither refutation nor proof. In 
the last verse the author is called simply Sitapataguru, i. e., “the teacher clad in white,** 
A Calcutta edition erroneously gives Asitapata as the name of the author, s. Weber f 1. c., 
p. 212, 220 Note 3. 

3) Gf. Bhandarkar , Early History of the Dekkan, 2nd edition, p. 68f. J. P. Fleet in 
Ind. Ant. 33, 1904, 198 ft. 

4 ) Edited by L. P. Tessitori in GSAI 25, 1912, 167-297. Gf. Jacobi, AB 18, 1915, p. 
285 1 A number of stanzas are taken from the Mahanisiha-Sutta ; s. Schubring , Das Maha- 
nislha-sutta, p, 51 ft 
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proved by tbe numerous commentaries, it musfc have enjoyed 
considerable popularity. 15 

There is also Sllovaesamala by J ayakirfci, 
the pupil of Jayasimha, in 116 Prakrit Gathas, the date of 
which is not known. All we know is that in the year 1337 
A.D. Somatilaka Suri wrote a commentary on it, Silataran- 
gini, consisting of narratives. 25 

There are two didactic poems by the famous Pujya- 
pada; Istopadesa, “ The desired Instruction,” 85 and 
S a m a d h i s a t a k a, “A Hundred Yerses on the Absorp- 
tion (in meditation).” 45 

Haribhadra wrote 32 Astakani, 55 poems of 8 verses each, 
on the Great God” (mahadeva), i.e., the Jina free from all 
passions, on the cult, knowledge, renunciation, etc. He is 
also the author of an U p a d e s a p a d a in Prakrit. 65 

Gunabhadra, the author of the U ttara-Purana, also 
wrote an ethical poem A t m a n u s a s a n a 75 in 270 stanzas. 

The didactic poems of the Digambara Amitagati 
are greatly appreciated by the Jainas. An earlier work of his 
isSubhasitaratnasamdoha, “ The Collection of 


1 ) The poet Siddharsi, too, wrote a commentary on UvaesamaliL This commentary Is 
available in two recensions, one of which contains stories also ; s. Jacobi, Uparaitibhava. 
prapafica Katha, Ed. y Preface, p. xi ; Weber , HSS. Verz. II, 3, 1082 ff. There is also an 
Uvaesamala in 505 Prakrit stanzas by Maladhari- Hemacandra, the senior 
contemporary of tbe famous Hemacandra; s. Weber , 1. c., 1081 f. 

2 ) ’ GU Weber, HSS. Verz. 11,3, 1085 ff. The Sthulabhadra legend from this com- 
mentary is given by Alsberg, Kumarapalapratibodha, p. 90 hr, 

3 ) Edited in DJGK I, in MDJG No. 13 (with SiadharS’s commentary), and in Gran- 
tbatrayl, SJG No. 20, Calcutta V. S. 2449 (1922) ; translated into English by Champat Bai 
Jain, Hardoi 1925. 

4 ) Edited in SJG, VoL I, Bombay 1905. Tbe same volume also contains Puru^ar* 
thasiddhyupaya by Amrtacandra who, according to a Digambara Pattavali, 
wrote in 904 A.D. Tbe two works are also printed in DJGK I. 

5 ) Edited together with Yasovijaya’s Astakaprakarana, Haribhadra^ Saddar4anasa- 
muccnya and BajasekhaiVs Sa ddar^anasamuccaya Surat 1918 

6 ) Of. Peterson , 3 Beports, pp. 34 f., Extract 46. 

7 ) Edited in DJGK I, p. 55 ff. 
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Gems of Beautiful Aphorisms/* 1} in 32 chapters, each of 
which treats of a. special subject, and is, as a rule, written in 
a unified metre. The language, style and metres are those 
■of the ornate poetry. In elaborate verses the poet deals with 
the entire ethics of the Digambara Jainas, gives rules of con- 
duct for both monks and laymen, and subjects the tenets of 
the Brahmanical religion to a severe and caustic criticism. 
It is but rarely, however, that we come across an original 
expression for those thoughts with which we are so familiar 
from the ascetic poetry, on the world of the senses and its 
dangers, on error and truth, the right mode of life, death and 
transitoriness, the wickedness of women, the sin of eating 
flesh, drinking intoxicants, honey, etc. A very few specimens 
will suffice to give an idea of this work which at any rate is 
important from the point of view r of Jinistic ethics: 

Chapter IV contains warnings against avarice, beginning with 
the verse ; 

u The sun grows cold, and hot the cool moon grows, 

f The cloud grows firm, the ocean is satiated with the water of the 

streams, 

The wind stands still, the heat of the fire gives up its glow,— 

But never does the ardour of avarice cease to glow.” 

Among the sins which are enumerated as following in the wake of 
avarice, are man’s tilling the soil with a plough, sewing garments, produc- 
ing paintings, and doing other things which we should call useful profes- 
sions. Chapter VI deals with the favourite theme of ascetic poetry, the 
<( investigation of the virtues and faults of women/ 3 * 5 The female body is 
described by this poet-monk as the sum of all impurity, in his eyes woman 
is “ the treasury of all sufferings/ 5 “ the bolt barring the city of heaven, 
the path to the dwelling of hell/ 5 “ the axe for the pleasant grove of piety, 
the hoar-frost for the lotus of virtues* the root of the tree of sins, the soil 


3 ) Edited in Kin. 82; edited and transl. by R. Schmidt and J. Hertel in ZDMG 59, 

1905 and 61, 1907. Cf . Hertel, WZKM 17, 1903, 105 ft. and Leumann, ZDMG 59, 578 

According to Herfcel (WZKM 17, 110 A) Amitagati was influenced by Bhartrhari. 
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for the creeper of deceit ” etc. The warning against the blandishments of 
courtesans takes up an entire chapter (XXIV). We read here, for instance 
(XXIV, 21): 

“ As a thief of the wealth which bestows all delights, called penance, 

As a man-murdering pest, skilled in bringing all sufferings, 

As a snare to catch the mad elephant called man, 

The whore, the saleable woman, was sent to earth by fate.” 

The Aptas, i.e., the sinless beings who have cast off passion, hate and 
delusion, are dealt with in Chapter XXVI. These “ released ones ” are 
the true gods; and here the poet indulges in the most damning expressions 
against the Brahmanical gods, who lust after women, drink intoxicating 
drinks and are entirely given up to sensual pleasures, and can therefore 
not be counted as Aptas. At the end of this chapter Amitagati protests 
that he has not laid such stress on the faults of the gods “ from motives 
of eloquence, hate or passion,” but he has merely endeavoured “ to know 
the all-knowing, faultless Apta.” “ And yet the saviour of the three 
worlds, as he dwells in the Beyond, cannot be known in this world. As 
long as the sun does not rise, so long all darkness has not been banished.” 
The essence of the true religion is shown in Chapter XXVIII, where, for 
instance, we read (V. 6) : 

6C The king of hills may waver, 

And cold the fire may grow, 

The rock may swim in the water, 1 
And the moon send forth rays of heat, 

The sun may rise in the West — 

But in the killing of beings 
Religion can never consist.” 

Twenty years after the Subhasitaratnasamdoha, in 1014 
A.D., the second great work of Amitagati, D h a rma- 
pariks a, 13 c< Examination of the Religion ” was completed. 
This is a dogmatic-polemical work, which is,' however, so 
closely interwoven with narratives, that it may be included 
among the narrative literature as well. The obvious aim of 


J ) N. Mironoio, Die Dharmaparik§a des Amitagati. Diss. Leipzig 1903. See also 
Bhandarhar , Report 1884-87, pp. 13 f£., 134 fir. 
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the author in this book is, not only to instruct and convert, 
but also to entertain at the expense of adherents of other 
religions, the plan of the work being as follows : A Jaina con- 
verts his Brahman friend by doing all kinds of absurd things 
or telling incredible stories, in order to bring home to his 
astonished friend that the Brahmanical legends tell even more 
incredible and more absurd things. This is a peg on which 
Amitagati succeeds in hanging a large number of popular 
anecdotes. They are gleaned either from oral tradition or 
from a book of tales in Prakrit. In the language, too, there 
are traces of their having been translated from Prakrit. 
Other tales are taken from the epic-Puranic tradition, but are 
sorely corrupted. Among the popular narratives 5 two interest- 
ing types are especially represented : stories of fools and 
marvellous tales of lies. 

Among the first-named category the most interesting is the story of 
the four fools who meet with a saint, who greets them. The fools begin to 
quarrel as to who it was whom the saint had greeted. They ask the saint, 
and he says : “ The most foolish among you P Now they cannot agree as to 
who is the most foolish among them. So they go to the town, in order to 
ask the citizens to decide, and each of them relates some piece of stupidity 
which he has committed. The first one allowed his eyes to be burned out 
by a lamp, only in order not to disturb his two wives in their sleep. The 
second let his two bad .wives break his legs. The fourth had his cheek 
pricked through, from fear of his mother-in-law. The third, however, 
behaved in a fashion similar to the man in Goethe’s poem “ Gutmann und 
Gutweib.” Once he was lying in bed with his wife. “ Then they decided 
to act on his suggestion, that the one who spoke first must give the other 
ten sweet cakes. As they were thus lying quietly, a thief entered the 
hpuse, and stole everything there was to steal. When the thief had already 
laid hands on the wife’s under- garments, the wife said to the husband : 
“ What? Are you going to look on quietly even now?” Then the 
husband demanded the promised ten cakes, because she had been the first to 
break the silence.” J) 


x ) Mironov), l.c. f p. 21. C/. R. Pischel , ZDMGr 58,1904, 863 f£. ; Hertel, Em altindisches 
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As to tbe marvellous tales & la Munchausen (Muneh-hausen), we 
mention only the following: A man sees a beautiful tree and wishes to 
taste its fruits. But the tree is too tall. So he cuts off his head, throws it 
on to the tree, where it eats as much fruit as it wants. Then he fastens 
his head on to his neck again. 

Remarkable are tbe sagas and legends which Amitagati 
cites from the Mahabharata and the Ramayana. Only few of 
these are told in tbe form in which we know them from the 
two epics. Most of them are pieced together from fragments of 
the most various traditions in such a way that they appear as 
absurd as possible. Yet most likely he did not invent these 
corruptions of the Brahmanieal legends himself, but probably 
they had already been changed by the Jainas in this fashion 
at an earlier time . 11 Amitagati tells the following satirical 
story regarding the origin of the Mahabharata : 

Vyasa certainly knew that his poem was full of lies, but he ventured 
to dish up the inconsistent and senseless stuff to mankind, after he had 
convinced himself, by an experiment, of the stupidity of men. He placed 
a pot on the bank of the Ganga and began to heap sand over it. 
Immediately the people came along and followed his example, so that after 
a short time the place where the first pot stood, could no longer be 
determined. 

Indeed Amitagati is none too scrupulous in his criticism 
of Brahmanism. The Brahmanieal pantheon is condemned 
just as ruthlessly here as in the Subhasitaratnasamdoha . 31 

Narrenbuch, p, 37 ff. The story frequently recurs in India {e,g, Vetalapancaviipsati, 
ed, Uhle, 23, 63, and often in modern' Indian versions). The earliest known version 
in the Chinese Tripitaka (E. Huber, B1FEO 4, 1091 ; cf. Zachariae, ZVV 1906, 136 Note), 
takes us back as far as the year 492 A.D. The propagation of the anecdote, which is also 
known in Arabic variants and in Baluchi, has been traced, as far as Europe is concerned, 
by B, Kdhler (Jahrbuch fur romanische und engliscbe Litteratur 12, 348 ff.). Goethe took 
the theme from a Scottish ballad, 

x ) According to Mironov), l.c., p. 49 ff., he used Bavisena’s Padma-Purana and Subha- 
candra’s Pandava-Purana (or “ Jaina-Mahabbarata ”)• 

2) And this is additional proof of the fact that the two works are by one and the 
game author. According to Mironow , l.c, p, s 41, the Subhasitaratnasamdoha appears to 
have been used in the last two sections of the Dbarmaparlksa. 
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Here, too, the narrator revels in dwelling on the infamous 
deeds of the gods, especially their amorous adventures. He 
is, moreover, very hard on Brahmanieal ethics, and attacks 
the caste system in particular. He devotes far less space 
to the refutation of the Buddhist doctrines, and it is Mahayana 
Buddhism that he attacks. In his presentation of Jinistic 
ethics he tells, among other things, a version of the parable 
of the “ Man in the Well.” Most especially characteristic 
of Amitagati’s standpoint are, however, the legends that he 
tells of the origin of Jinism and the heretical doctrines. This 
“historical” retrospect concludes with the statement that, 
though some good is certainly contained even in the heretical 
doctrines, this is always borrowed from Jinism. 

A third book by Amitagati is Y o g a s a r a. 1 * This 
is a didactic poem in simple Slokas, treating of various 
aspects of the religion, in 9 chapters, but consisting mainly 
of moral instructions. A few specimens are given here : 

“ An action performed by anger and the other passions counts as an 
action performed by the soul, just as a battle won by the foot-soldiers 
counts as a battle won by the king.” (II, 34.) 

“ We see the soul-less body of our neighbour, but not his soul ; whence 
then should affection come at a goo 1 deed, whence aversion at a harmful 
one?” (V, 11.) 

“ Enemies, fathers, wives, relatives, brothers and children oppress and 
delight my body, not my soul.” (V, 12.) 

“ The possessor of knowledge is not spotted by sins, any more than 
the sun by eclipses. Knowledge is not touched by the objects of the 
senses, any more than the mail-clad warrior is pierced by the enemy.” 
(IX, 30.) 

“ Just as in spite of the difference among cows, there is no difference 
to be found in the milk, thus in spite of the difference among men, there 
is no difference in the true knowledge.” (IX, 77.) 


Edited with a Hindi explanation in SJG, No, 16, 1918, 
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Among the works of Amitagati there is also a Dvatrim- 
s a t i k a, 5) a poem in 32 stanzas of highly ethical value, 
which partly has the form of a prayer in which the Apia, the 
perfect saint or Jina, is invoked as “ god” (deva) or “god of 
gods ” (devadeva), and partly contains only religious-moral 
contemplations. It begins with the beautiful verses: 

“ May my self always have love (maitrl) for all beings, pleasure in the 
company of the virtuous, deepest compassion for the creatures in pain, and 
indifference towards him who is perversely inclined. 0 God ! 

“ May I, by thy grace, 0 Lord of Jinas (Jinendra), possess the power 
to separate, like the sword from its sheath, my soul which is faultless and 
possessed of infinite power, from the body ! 

“ May my mind, 0 Lord, be always equal in sorrow and in joy, towards 
enemy and friend, in union and in separation, in the house and in the 
forest, and may all selfishness be banished from my heart ! ” 

One of the most important didactic poems of the Jainas is 
the Yogasastra 2) by Hemacandra. The work 
consists of a text in simple glokas and a commentary 
short (vrtti) in ornate Kavya style, which also contains 
stories. 3) The first four chapters, which constitute more than 

*) Edited in MDJG No, 13, p. *132 if. ; and in DJGK I ; also under the title Sam a * 
yika Patha, with an English translation by Ajit Prasada in the Jaina Scripture 
Gift Series No. 2, Yet another work of Amitagati, the Paucasamgraha, is print- 
ed in MDJG No. 25. 

2 ) It is also called Adhyatmopani^ad. The first four chapters belong to the daily 
reading of the Jaina monks, and are therefore frequently to be found copied out sepa- 
rately, whilst manuscripts of all 12 chapters are rare ( Peterson , 3 Reports, p. 31 ; Weber, 
ESS. Verz., II, 3, 913 £f.); they are edited and transl. into German by E, Windisch in 
ZDMG 28, 1874, 185-262. An edition with Italian translation has been begun by E, 
Belloni-Filippi in GSAI 21, 190S, 123 if. The edition by Vijaya Dharma Suri in Bibl. Ind. 
(fasc. 1 , 1907 to fasc. 6, 1921) is also not complete. A complete edition with the author’s 
own commentary was published by the Jaina Dharma Prasaraka Sabha, Bhavnagar 1926, 

3 ) These narratives look like brief summaries of the legends told in the Trisasti- 
salSkapurusa-Garita, from which Belloni-Filippi concludes that this work was written earlier, 
whilst Biihler (Hemachandra, pp. 36, 43) agrees with the tradition (s. Peterson , Report IV, 
p. 7) in regarding the Yoga^astra as the earlier work. On the Brahmadatta-Kathanaka 
in Hemacandra’s commentary, s. Pavolini in GSAI 7, 339 ff. ; on the Abhayarajarfi-KathS- 
naka in the same, which is connected with the Udayana legend, s. Hertel , Jinaklrtis 
“ Geschichte von Pala und Gopala,” p. 127 ff. 


568 INDIAN LITERATURE 

three-quarters of the entire rvork, give a brief summary of the 
Jaina doctrine as far as it concerns laymen, “ and the very 
copious commentary extends this summary into the clearest and 
most comprehensible presentation of the system which has ever 
been written.” 11 The duties of a king of the Jaina faith are also 
often discussed here, for Hemacandra wrote this work at the 
request of King Kumarapala, and it contributed largely 
towards winning the king over to the Jaina religion. In this 
“Yogas'astr a,” Yoga does not, however, mean merely 
« meditation” or “ absorption,” but “religious exercise” 
in general, the whole “ effort ” which the pious must make. 
The work contains a complete doctrine of duties. The actual 
Yoga, the ascetic exercises and absorptions which lead 
to release, are relegated to the last eight chapters, the 
explanation of which takes up only about one-tenth of 
the whole commentary, “ It is remarkable that the Jain- 
Yoga is preceded by a very lengthy exposition of those 
very exercises which, according to the explicit statement of 
the author, are useless to attain Mukti, though they enable 
one to catch a glimpse of the future and are supposed to 
endow one with supernatural powers. It appears that even 
Hemacandra believed in. their efficacy, and perhaps gave him- 
self up to them. If he devotes a long chapter to describing 
them, he probably did so with regard to the fondness of the 
king for Yoga exercises, of which he speaks in the com- 
mentary on XII, 55.” 1 2) The subject-matter of the first four 
chapters coincides in the main with that of Amitagati’s 
Subhasitaratnasarndoha. Though, however, Hemacandra 
moves in the same spheres of thought, he is certainly more 
ingenious and more original. 31 More often than in Amitagati’s 


1) Buhler 9 1. c., p. 36* 

2) BwTtfer, 1. o., p. 36. 

a ) Hence ife is not so likely that lie was influenced by Amifcagati as is assumed by 
Hertel (WZKM 17, 106). > . 
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Work we meet with ideas, images and metaphors which are not 
quite so stereotyped. For instance, the following invocation of 
Mahavira (1, 3) is very pretty : 

“ Hail to the Jiua hero’s eyes 
Whose pupils are rigid with pity 
And wet with tears, from pity 
Even for him who has committed sin.” 

He is very severe in his attack on Brahmanical morality as 
taught more especially in the Law-book of Manu. He is well 
versed in Brahmanical litei’ature, and he quotes verses from 
Manu to show convincingly that they proclaim a morality 
which is incompatible with the command of Ahims a (the 
sparing of all living creatures) and is therefore not worthy of 
the name of morality. This Ahimsa is inculcated again and 
again, for instance in II, 50 f. : 

“ Ahimsa is like a loving mother of all beings, 

Ahimsa is like a stream of nectar in the desert of Samsara, 

Ahimsa is a course of rain-clouds to the forest-fire of suffering, 

The best healing-herb for the beings tormented by the disease 
Called the perpetual return of existence, is Ahimsa.” ° 

Of course, in the eyes of Hemacandra too, women are 
“ the torches on the way to the gate of Hell, the root of all 
troubles and the primal cause of dissension ” etc., wherein he 
agrees not only with Amitagati, but with all monastic poets. 
In Hemacandra’s work too we come across vivid and excel- 
lent metaphors of the kind so frequent in Indian gnomic poetry, 
thus when he says that “ the tree of arrogance must be up- 
rooted by the floods of the stream of gentleness ” (IV, 14). 
Some of the verses on the transitoriness and vanity of human 

1) It is, however, very characteristic of Hemacandra that, at the request of the 
same King Kumarapala, whom he sought to win over to ascetic morality by the Yoga^as- 
tra, he also wrote a h a g h v a r h a n n i t i-$ a s t r a, “ Short Manual of the Art of 
Governing for Jainas/’ which, cannot be said to be entirely in conformity with the prin- 
ciple of Ahimsa. More will be said of this Nlti-Sastra in Yol. III. 
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existence also remind us of the best sayings of Bhartrhari, 
such as for instance IY, 58 : 

“ Fortune wavers like the wave, 

The meeting of friends is like a dream • 

Youth is like the panicle of a blade of grass, 

"Whirled on high by each gust of wind.” 

A contemporary of Hemacandra is Jina dat ta Suri 
(1075-1154 A.D.), a pupil of Jinavallabha Suri. He wrote 
Upadegarasayana Ra s a, 1 ’ a didactic poem in the form 
of a dancing-song in 80 verses, Kalasvarupakulakam, 
a didactic poem in 32 rhymed verses in Apabhramsa, and a 
Gaccari (Carcarl), 1 2) 3 * * * * also a kind of dancing-song in praise 
of his teacher Jinavallabha Suri, who had had moral sayings 
engraven on various shrines. 

A younger contemporary of Hemacandra and King 
Kumarapala isSomaprabha, the author of the K umara- 
p a 1 a-Pr a t i b o d h a, 8) a didactic poem and collection of tales, 


1) Among the devotees of Kr§$a, Rasas are dancing-songs, in which the love of 
Kfsna and Badha is sung. Among the Jainas, they are ballads, often with a bearing on 
historical personages, frequently in Old Gujarati. 

2) All three poems are edited with a Sanskrit introduction by Lalchandra Bhagwan- 
das Gandhi , Three Apabhraipga Works of Jinadatta Suri with Commentaries, in GOS No. 
37, Baroda 1927. In the same volume are published as appendices » a Sanghapatfaka by 
Jinavallabha Suri, a Ga^adharasardhasataka (cf. also Weber, ESS. Verz. IT, 3, 981 ff.) 
and a Suguraparatantrya by Jinadatta, and a hymn written in 1113 A D. by Jinaraksita, 
the pupil of Jinadatta, in praise of his teacher. A Gapadharasaptati, written for .the 
purpose of exorcising a man possessed by a spirit, is mentioned by Bhandarkar , Report 
1882 83, p. 48 f. Another Jinadatta, who lived in the first half of the 13th century, 
wrote an encyclopaedia Vi vek av'ilasa, s. Bhandarkar , Report 1883-84, pp. 156, 
458 ff. 

3) Edited by Muniraja Jinavijaya, Baroda 1920 (GOS No. 14). C/. Peterson, Report 
IY, p, 12 f. ; P. D. Gune in Proc. I. 00, Poona 1922, p. 159 fL, and Ludwig Alsdorf , 

Der KumSrapalaprafcibo&ha, eia Beitrag zur Kenntnis des Apabhram&a und der Brz&hlangs- 

litteratur der Jainas (Alt- und Neu-Indische gtudien) Hamburg 1923. In the last verse 
the title is given as Jinadharmapratibodha, in the colophon Kamarapalapratibodha, which 

is probably to be explained as an abbreviation for Kumarapala- Jinadharma-pratibodha, 

* Awakening of the religion of the Jina in Kumarapala.” Hemakumaracaritra also appears 

to be a title of the same work, s. Alsdorf , 1. o., p. 1, Note 1. 
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in verse and prose, for the most part in Prakrit, but ■ also 
partly in Sanskrit and Apabhramsa. According to the state- 
ment of the author himself, the work was written in the year 
1184 A.D., and consists of five Prastavas ( cs Recitals, ser- 
mons ”) by which Hemacandra who is made the speaker, is 
supposed to, have converted King Kumarapala. Prastava I 
deals with the 5 commandments as to conduct: avoidance of 
killing, of gambling, adultery, fornication, drinking and theft; 
Pr. II with the worship of gods and teachers, Pr. Ill with the 
four duties : generosity, virtue, asceticism and meditation, Pr. 
IY on the 12 vows of the Jaina layman, 1 ) and Prastava Y on 
the four passions (anger, pride, deceit and greed) and various 
other points of the doctrine. The separate teachings are 
illustrated by stories, of which there are 54 in all. Most of 
the stories told here occur in other Jaina works too. 2) 

As an example of the vice of gambling the story of Nala is told. 3 } 
The story of King Pradvota of UjjayinI serves to elucidate the sin of 
adultery. The story belongs to the cycle of the XJdajana legends. It is 
also told here how Prince Abhaya of Rajagrha becomes the prisoner of 
King Pradyota owing to trickery, As a captive he does the king an im- 
portant service on three occasions, and each time the king grants him a 
wish with the exception of his liberty. When he rescues the king from 
his distress the fourth time, and the king again offers to grant him a wish 
Abhaya says : u Whilst you sit upon the elephant Nalagiri as a driver and 
I sit on the lap of (your consort) SivadevI, burn me with the (fire-proof) 
wood of the chariot Agnibhlra.” By demanding such impossibilities, he 
indicates to the king that he has only the one wish for liberty. The king 
recognises this and sets him free, whereupon Abhaya takes leave of him 
with this oath ; u If I do not take you prisoner, 0 King, in broad day- 
light in the middle of the town amidst loud cries, may I go into the fire.” 
By means of a ruse he does actually take the king prisoner, 4) 


1) 0/. Mrs. S. & tevenson , The Heart of Jainism, p. 205 if . j Glasenapp, Der Jainismus, 
p. 202 if. 

2 ) See Alsdorf, 1. c., p. 7 if. ■ \ :;v : S' ^ „ 

3 ) Pp. 47-76 of the edition. 

4 ) Pp. 76*83 of the edition, cf. Alsdorf, 1. c., p. 140 f. and P. D. Gune in Ann. Bh, 


572 INDIAN LITERATURE 

As an instance of the vow of virtue, the story is told of Sllavatl, the 
virtuous wife of the rich merchant Ajitasena. She understands the lan- 
guage of the birds and performs all kinds of seemingly absurd actions and 
gives seemingly absurd answers : it turns out, however, that the apparent 
absurdities are in reality proofs of great intelligence. D 

Praslava V contains two long narratives in Apabhramsa, The one is 
the J I v a-m ana h-k arana-samlap a-K at h a, “ The Story of the 
Conversation between Soul, Mind and Senses. 5 ' 1 2) * This is an elaborately 
worked out allegory (105 stanzas), in which King Atman (Soul), his consort 
Buddhi (Insight), his minister Manas (Mind) and his five court officials, 
the Five Senses, appear : Manas and the five Senses carry on a heated 
debate as to the origin of suffering, whereupon Atman takes the lead, and 
in along speech describes the terrible sufferings of Samsara and extols the 
happiness of those whose mind is directed towards the Jina, the Munis and 
pity on all beings, “ who avoid the striving after possession, as one avoids 
robbery, which brings suffering in its wake, kingly power, as a snare or 
poison, sensual pleasure and a loving woman, as a piece of wood, wealth as 
a fetter, inclination to adornment as a burden ; who, making no difference 
between themselves and others, have taken upon themselves the burden of 
the discipline of the Order/ 5 3) 

The second long story in Apabhramsa is the story of Sthulabhadra 4) 5 
in 106 verses. Sthulabhadra is the last successor of Mahavlra, who still 
knew the 14 Purvas, Stories about him and his enemy, the learned Brah- 
man Vararuci, are already told in the Pari§ista-Parvan. 5> We also find 
here the story of the monks, each of whom fulfils another, more difficult 
vow, whilst Sthulabhadra takes upon himself and fulfils the vow that he 
will spend four months in the house of the courtesan Kosa, without 
violating his vow of chastity. The vain attempts of KoSa to entangle the 
monk in the bonds of love, are described in accordance with all the 
rules of the Kama-Sastra. In the end the king gives Kosa to his 
charioteer as a wife. In order to amuse her, this man performs a 
remarkable trick ; he cuts a mango from the tree with two arrows shot into 
one another, whereupon Kosa does a still more wonderful trick : she 


1) Pp. 220-2-29 of the edition ; cf. Alsdorf, 1. e., p. 141 f. 

2 ) Pp. 422437 of the edition ; cf. Alsdorf , L c. 3 pp. 6, 10 ££,, 80 ff., 92 £f. 

3 ) Alsdorf, 1. c., p, 100. 

4) Pp. 443-461 of the edition ; cf, Alsdorf, 1, c„ pp. 6, 19 ff., 100 ff., 113 ff. 

5) Parisi§ta-Parvan VIII, 110-198, see above, p. 507 ff . 
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dances upon the point of a needle which is sticking at the top of a heap 
of mustard-seeds. Then the charioteer is astonished, but she says that 
SthBlabhadra performed a far more marvellous trick, when he lived with 
her and yet did not violate his vow of chastity. 

Somaprabha is a poet well versed in all the arts of the 
Alamkara-gastra : this is evidenced by the extremely artificial 
hymn to Parsva in Apabhrarnsa. 1) Another work by Soma- 
prabha which is very artificial and at the same time reveals 
great Sanskrit erudition, is the gatarfchakavya written between 
1177 and 1179 A.D. This is a single verse in the Vasanta- 
tilaka metre, which is explained by the poet himself in 100 
different ways. 2) 

The same Somaprabha is also the author of the didactic 
poem Sinduraprakara or Suktimuktavali, 8) writ- 
ten in 1199 A.D., a hook of moral sayings very popular among 
the Jainas. 

It is, on the other hand, a later Somaprabha, who 
wrote the grhgaravaira gy a-Ta r a n g i n 1 4) in about 1276 
A.D. This is a didactic poem in 46 elaborate stanzas written in 
the most perfect Kavya style. In this erotic-ascetic poem, the 
charms of women and the blandishments of love are described 
with all the arts of the Kama-gastra, as a warning against 
them as being an obstacle to peace of mind and release. 


*) P. 471 £. of the edition ; cf. Alsdorf, 1. c., pp. 45 f., 126 ff. 

2 ) Muniraja Jinavijaya, Kumarapala-Pratibodha, Ed., Introduction, p. vii f. 

,-Vy : 3 ) Edited in Km,, Part VII, pp. 35*51 ; translated into Italian by PavcMni iu SIEI 
II, 33-72, Eirenze 1898 with Introduction by E. L. PulUe ; cf. Weber , HSS. Verz. II, 3, p. 
1132 if.; Bhandarkar , Beport 1882-83, pp. 42, 225 f. Muniraja Jinavijaya, 1. c., p. vi, who 
says : <{ Phis work is well-known among the Jainas and is repeated by heart by many a 
man and woman of the Jain community.” . 

4 ) Edited in Km., Part V, 1888, 124 ft. Trans, into German as u A true Capuchin’s 
Sermon against Women ” by B. Schmidt , Liebe und Ehe im alten und modernen Iudien, 
Berlin 1904, p. 36 ff. According to verse 33 ( “ he whose thoughts are bent on Siva, 
should not even stay in the vicinity of women”) and. verse 39 (“ the city of $iya 11 in the 
sense of “ release ”) it appears to he an originally Sivaite poem, which has been 
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Si la duta, “ Virtue as a Messenger,” byCaritra- 
s u n d a r a, is a very elaborate didactic poem composed on the 
principle of the completion of verses (samasyapurapa) in 
imitation of Kalidasa’s Meghaduta. In the last verse the 
poet mentions the date when his poem was completed, which 
corresponds to the year 1420 A.D. 

Anthologies of moral sayings have also been compiled by 
Jainas. Thus the Gatha-Kosa by Munieandra 
Suri 2) (died 1122), a book of Pi'akrifc verses, from which 
Peterson has culled a few remarkable sayings, e.g. : 

“ Heaven and hell, the atmosphere and the whole earth 

Do the wise ones know, — the doings of women they know not.” 

“ The path of the fish in the water, the bird’s flight through the air 

The wise ones know, — the heart of a woman they know not.” 

Gathasahasrlby Samayasundar a, 8) is a more 
comprehensive anthology of more recent date (1630). All 
of these “thousand stanzas,” partly in Sanskrit, partly in 
Prakrit, are compiled from earlier works by Haribhadra, 
Devendra and others. There are also memorial verses among 
them, the contents of which deal with ecclesiastical history. 
A saying taken from a work by Devendra is deserving of 
mention : 

“ You cannot tread two paths at once, 

You cannot sew with a needle with two points; 

You cannot enjoy both at the same time : 

The pleasure of the senses and release in the Beyond.” 


appropriated by the Jainas. The commentator explains Siva as a synonym for 
m n k t i, “ release.” 

1) Edited in YJGb No. 18, Benares 1909. Of. F. Belloni-Filippi in GSAI, 28, 1916, 
153 ft. 

2) Peterson, 3 Reports, 12 ff,, 297 ff. 

3 ) Peterson, 3 Reports, 3 ff., 281 £E. Samayasundara is also the author of Visaipva* 

da&afcaka, a compilation of a hundred yerses which contain discrepancies to be found 
in the sacred texts (l. c., p. 10). . ■ 
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BhaTayairagyasataka, 1 ’ a collection of a hundrtd 
verses on the vanity of existence, the inconstancy of all earth- 
ly goods, the wretchedness of Samsara, etc., as the sole 
remedy for which the Jaina religion is recommended, is an an- 
thology of Prakrit verses. 2 ' 

Great is the number of the purely erudite works, 
some of which are works on the dogmas of the Jaina religion, 
others on philosophy, and more especially logic. The Jainas 
play a by no means unimportant part in the history of Indian 
philosophy. The Upanisads taught the eternal existence of 
the soul, which is the only existing being. Earlier Buddhism 
taught that there is no independent self, but only a constant 
becoming and passing away of psychical and physical 
phenomena, from which Mahayana Buddhism developed the 
doctrine of gunyavada or Nastivada, “ the doctrine of It- 
is-not.” Midway between these two stand the Jainas, who 
proclaim the Svadvada, c< the doctrine of It-can-be,” saying : 
“There is something which exists eternally, objects are eternal 
as matter, but this matter can assume all possible forms and 
qualities.” At an early period the Jainas rendered very great 
services in the development of logic and atomism, the Nyaya 
and the Yaisesika philosophy. Bhadrabahu taught a syllogism 
consisting of ten parts already in the Avas'yaka-Niryukti, and 
Syadvada in the Sutrakrtahga-Niryukti. 3 ' According to 
the Avagyaka-Sutra, the Jaina teacher Rohagutta is supposed 


J ) Edited and translated by L. P. Tessitori in GSAI 22, 179-2X1 ; 24, 405 if. 

2 ) Other anthologies such as the earlier V a j j a 1 a g g a by Jay avallabha 
(with Sanskrit Version ed. by J. Laber in Bibl. Ind,, Ease. I, 1914, Ease. II, 1923) and 
the more modern collection Prakrita-Suktaratnam ala (Collection of Ancient 
Prakrit Popular Poems with Sanskrit Equivalents and English Translation) compiled by 
Puran Chand Nahar % Calcutta 1919 (Jaina Yividha Sahitya Shastra Mala No. 11) are of the 
quite general character, and not specifically Jinisfcic, though they are compiled by Jainas. 

3 ) £?/. Jacobi in Transactions of the Third Congress for the History of Beligion, 
Oxford 1908, II, p. 53 if. ; S. Ch. Vidyabhu§ana, History of Indian Logic, p. 164 ff. ; H. 
Ui , Vaigesika Philosophy (OTE), London 1917, p. 83. S. Dasg upla, History of Indian 
Philosophy I, Cambridge 1922, p, 173 ff. 
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to have occasioned a schism in the year 18 A. D. and 
founded the Yaisesika. J) 

The earliest Digambara author who is also cited with 
esteem by the gvetambaras, is Kundakunda, who wrote 
only in Prakrit. Of the 83 treatises (pahuda, prabkrta) which 
lie is said to have written, only seven are known. Panea- 
tthiyasara (Paiicastikayasara) 2) or P a v a y a n a s a r a 
Pafieatthiyasamgaha (Pravacanasara Pancastikava- 
samgraha) 3) consists of two parts, which are really inde- 
pendent works. 4) The first and longer section contains the 
doctrine of the 5 Astikayas or groups of existence : souls 
(Jiva), non-souls (pudgala), principles of rest and motion 
(dharma and adharma) and space (akasa) . The second section 
treats of the path to release. This work, together with Pava- 
yanasara, and Samayasara, forms a “trilogy” (Prabhrtatraya 
or Natakatraya). Pavayanasara (Pravacanasara) 5) in 
Prakrit Gathas, is a much prized book on Jinistic dogmatics, 
psychology and ethics. On Samayasara (Kernel or 
Essence of the Doctrine”) 6) in 414 Prakrit stanzas, there are 
Sanskrit commentaries by Prabhacandra, the pupil of 
Akalanka, and Amrtacandra, who commented on the principal 
works of Akalanka in about 904 A.D. Niyamasara 7) isa 


1) C/. Weber, lad. Stud. 17, 121 ff. ; Jacobi in SBE, Vol. 14, p. ixxvii; Ui, 1. o., 
p. 35 ff. 

2 ) The Building of the Cos ai os or PaSchastikaya S&ra (The five Cosmic Constituents) 
by Svami Sri Kundakundacharya ed. with Philosophical and Historical Introduction, 
Translation, Notes and an Original Commentary in English by A. Chakravartinayanar, 
Arrah 19*20 (SBJ, Vol. III). Text also edited by Pavolini in G-SAI 14, 1901, pp. 1-40 and 
in Ra 3 7 acandra-Jaina-Sastramala, Bombay 1904, 

3) The title of the work is given thus in the colophons. 

4 ) Each of the two parts has an introductory formula and a conclusion of its 
own. 

5 ) More recent editions have appeared in India. C/. Bhandarkar , Report 1883 84, 
pp. 91 ff. 3 879 ff. . 

6) Edited with a Sanskrit commentary in SJQ- No. 8, Benares 1914. Of. Peterson , 
Report XI, p. 161 ff., and Hiralal, Catalogue, p. 702; on Amrtacandra Suri s. Peterson, Re- 
port XV, p. ix. 

7 ) . Cf, Bhandarkar, Report 1883-84, p. 102 f. 


JAINA LITERATURE 


.577 


work on the discipline to which the seeker after salvation 
must submit himself. To Kundakunda is also ascribed 
Ohappahuija (Satprabhrta), 1 ’ six chapters on the Jaina 
doctrine, but this work contains views which differ from the 
views of the teacher known from his other works. The author 
calls himself “ pupil of Bhadrabahu,” which may mean 
Bhadrabahu II, who lived in the 1st century A.D., so 
that the author may nevertheless have been a contemporary 
of Kundakunda. 

It was probably in one of the early centuries of the 
Christian era that Vattak era wrote his Prakrit works 
M u 1 a c a r a and T r i v a r n a c a r a on the moral conduct 
of a pious Jaina. There is a commentary Acaravrtti on 
the Mulacara, written by Yasunandin, who observes by 
way of introduction that Vattakera intended to give in his 
work a brief summary of the Ayaranga for his pupils. 2 3 4 ’ 

Karttikeya Svamin, whose Kattigeyanu- 
pekkha (Karttikeyanupreksa) 8 ’ enjoys a great reputation 
among the Jainas, probably also belongs to this earlier period. 
This work treats in 12 chapters of the 12 Anupreksas or medi- 
tations, to which both monk and layman must devote them- 
selves, in order to emancipate themselves little by little from 
Karman. 4) These are reflections on the transitoriness of all 


1 ) Edited with a Hindi commentary by Bobu Surajbhan Vakil, Benares 1910. Com- 
mentary on it by Amrtacandra Suri and by grutasagara. C/. Peterson , Report II, pp, 80 ff,, 
158 ff,, and W, Denecke in Festgabe Jacobi, p. 163 f. 

2) Mulacara with Vasunandin’s commentary edited in MDJG Nos. 19 and 23. In 
one mannscript Mulacara is ascribed to Kundakunda. Cf . Peterson , Report II, pp. 74 f£., 
134 ff. ; Hiralal, Catalogue, p. xivt and Denecke , l. c., p. 162. Vasunandin quotes 
Amitagati and is quoted by Siadhara, and must therefore have lived between the 10th and 
13th centuries. 

3 ) Printed with a Hindi commentary in Bombay 1904, <7/* Peterson , Report IV, p. 
142 ft. j Bhandarhar , Report 1883-84, pp. 113 ff., 398 ff. (where the text of Chapter XII is 
given) j Hiralal, Catalogue, p. xiv. 

4 ) Cf. Mrs. S. Stevenson , The Heart of Jainism, p. 156 ff. ; Glasenapp , Der Jainismos, 
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things, the helplessness of all beings, the sufferings of the 
beings in the cycle of rebirths, the soul which goes on this 
journey alone and can only be released alone, the difference 
of everything else (body, friends, relatives and possessions) 
from the soul, the impurity of the body, the influx (asrava) of 
Karman ' and the means whereby one can stem this influx, the 
annihilation of Karman and the purification of the soul by 
mortifications, the countless uncreated worlds, the precious 
treasure of illumination, which is difficult of attainment, and 
lastly the duties of laymen and monks, which are set forth in 
Chapter 12. 

The Digambara Umasvamin, who is called U mas- 
v a t i by the gvetambaras 11 and described as a pupil of 
Ghosanandi Ksamasramana, was, according to tradition, a 
pupil of Kundakunda. The Digambaras also give him the 
epithet Grdhrapiecha, “ Vulture’s feather,” which Kundakunda 
had too, and the title “Reciter” (Vaeakasramana or Vaeaka- 
carya). According to the Digambara-Pattavalls he lived from 
about 135 to 219 A.D., whilst the statements of the gvetam- 
baras ' not only contradict those of the Digambaras, but even 
contradict one another. 1 2 * In any case he is earlier than 
Siddhasena Divakara, who wrote a commentary on the prin- 
cipal work of Umasvati. He is said to have written no less 
than 500 books, but his most famous work, which he wrote in 
Pafaliputra, is the Tattvarthadhigam a-S u t r a, 3) 
“ the Manual for the Understanding of the True Nature of 


1 ) He is said to be called so because his mother was called Uma Vatsi and his father 
Srafci. 

2 ) Cf, Klatt , Jaina-Onomasticon, p. 4 f. ; Peterson , 3 Reports, p. 328 f. ; Report IV, 
p. xvi f. ; Jacobi in ZDMG- 60, 1906, 288 f, ; Vidyabhusana , History of Indian Logic, p. 
168 if. ; L. Sluali, Introductione alia Studio della Filosofia Indiana, Pavia 1913, p. 36 ff. ; 
J, L. Jaini in SBJ II, p. vii ; Farquhar , Outline, p. 164 f. Neither are the statements of 
the Digambaras free from ambiguity. J. H. Woods, The Yoga-System of Patanjali (HOS 
^Vol. 17), p. xix, maJkes it appear probable that Umasvati quotes from the Yoga-Sutra. 

3) Edited with the Commentary, by Vakil Keshavlal Premcband Mody in Bibl. 
Lhit 19034905, together with a few minor works of Umasvati in the appendices; with a 
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Tilings/ 5 a Sanskrit manual, which is recognised as an autho- 
rity by both Svetambaras and Digambaras, and even at the 
present day is read by all Jainas in private houses and temples. 
By reading this book once through one is said to acquire just 
as much religious merit as by fasting for one day. The logic, 
psychology, cosmography, ontology 15 and ethics of the Jainas, 
are treated in these Sutras and in the Commentary appended 
by the author himself, in the closest possible agreement with 
the Canon, more especially with Ahga VI and Purva II. Even 
to-day it may still serve as an excellent summary of Jaina 
dogmatics. It is true that the Commentary, which expresses 
views that are not in harmony with those of the Digambaras, 
is not recognised by this sect as the work of Umasvamin. It 
is doubtful, therefore, whether the Digambaras are justified 
in claiming him as one of their own. He probably belongs to 
a period at which there was not yet so wide a gulf between 
the two sects as was the case later. The large number of 
commentaries which have been written on this work by both 
Svetambaras and Digambaras, bear witness to its significance 
and great popularity ; these include commentaries by such 
notable teachers as Siddhasena Divakara, Samantabhadra and 
Haribhadra. The last-named also wrote a commentary on 
Sravakaprajnapt i, 2) a systematic treatise of the 
Jaina religion for lay adherents, in Prakrit. P r a s a m a- 
r a t i-P r a k a r a n a, 3) “ Treatise on the Joys of Peace of 

commentary in Hindi, also in Rayacandra-Jaina-&astramala, Bombay 1906; with Introduc- 
tion, Translation, Notes and Commentary in English by J. L. Jaini , Arrah 1920, SBJ, Vol. 
2 ; Text of the Sutras also in Bkandarkar, Report 1883*84, p. 405 ff. ; and inDJGKI; 
translated into German and explained by H. Jacobi in ZDMG 60, 1906, 287 512 if. ; c/, 

Peterson, Report II, 78 156 fi. • 

*) On. the classification of the animals according to Tattvarthadhigama, cf. B. N 
Sea! in the Appendix to B. K. Sarkar , The Primitive Background of Hindu Sociology, 
Allahabad 1914, p. 323 f£. 

2 ) Ed. by B. K. Premchand (Mody), Bombay 1905. 

3) Edited in the Appendix to the Edition of Tattvarthadhigama, Bibl. Ind. ; j also 
in Amadavada, Samvat 1960 ; with Tlka and Avacurl, Bhavnagar, Sftipvat 1966; edited 
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the Soul/’ is a religious-philosophical work, also possessing 
literary merit. 

Like Umasvati, SiddhasenaDivakara, too, is 
regarded by both Svetamharas and Digamharas as one of their 
own. He wrote a commentary on the Tattvarthadhigama- 
Siitra, 1 * and is said to have written 32 different works on 
logic, 21 of which are known. 2 * His Ny ay avatar a, 8) 
which treats of the means of acquiring knowledge (pramana) 
and of methods (naya) in 32 Sanskrit verses, is a fundamental 
Jaina work on logic. It forms a part of the Dvatrimsad- 
Dvatrimsika. 4 * The S a m m a t i t a r k a - S u t r a 51 is a 
general work on philosophy, which also deals with logic. 

A commentary on Umasvati’s work, entitled Sarvar- 
t h a s i d d h i, S) was also written by Pujyapada 
Hevanandin. 

In the first half of the 8th century A.D. lived the Higam- 
bara Samantabhadr a, 7) who again wrote a commentary 


with Commentary and translated into Italian by A. Ballini in GSAT, 25, 1912, 117 ff. ; 29, 
1918-20, 61 ff. 

*) Ta itvanusaviiii Tattvarthailka was printed in Ahmedabad. Siddbasena Ganm, 
who also wrote a Tattvarthatika, quotes Siddbasena Divakara. Cf. Peterson , 3 Reports, 
Extracts p, 83 ff. ; Hiralal , Catalogue, p. xii ff. Distinct from these two is Siddbasena 
Suri, who in 1185 A.D. wrote a commentary on Nemicandra’s Pravacanasaroddhara ; cf . 
Weber HS8. Vera. II, 3, 850 ; Peterson , Report IV, p. cxxx ff. 

2) Ekaviipj§atidvatrim6ika, Nyayavatara* and Sammatisutra" were published in Sid- 
dhasena~Divakara-Krta-Granthamal&, Bhavnagar 1909 : Sammatitarka-Prakarana with 
commentary by Abbayadeva is published in YJG No. 13, Benares 1919. Abhayadeva’s ex- 
haustive commentary has also been published in Gnjaratapuratattvamandira-Granth&vall 

10, 16, 18, 19, Ahmedabad, 19234928. 

3 ) Edited with Commentary and an English translation, by Satis Chandra Vidya- 
bhusana, Calcutta, 1909. 

4 ) Cf. S. Ch. Vidydbhusana , History of Indian Logic, 'p. 174 ff. 

5 ) Edited with Abhayadeva’s commentary Tattvabodhinl in YJG, No. 13 ; with 
Tattvarthavidhayini in the Xrhatamata-Prabhakara Series, Poona 1926. 

6) Edited in Kolhapur 1904, s. Jacobi in ZDMG 60, 290. 

7 ) Thus according to K.B. Pathah in Ann. Bh. Inst. XI, 1930, 149 ff., who proves that 
Samantabhadra lived after Dharmaklrti and before Kumarila. S. Ch. Vidyabhusana, His- 
tory of Indian Logic, p. 182 f., states his period as 600 A.D. According*to a Vamsavali he’ 

' Is supposed to have lived in 419 A.D. ; s. Hiralal, Catalogue, p. x ff. On Samantabhadra’s 
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on Umasvati’s Tatfcvarthadhigama-Sutra. The introduction 
to this commentary is entitled Devagama-Stotra 
or 1 p t a m imams a, 1 ’ in which the Jinistic philosophy 
of Syadvacla is explained. The work was known to the philo- 
sophers Kumarila and Vacaspatimisra. Another philosophical 
work by Samantabhadra is Y u k tyanus'asan a. 2) 
Ratnakaraiidasravakacar a, 3> also called Upa- 
sakadhyayana, is a manual of morals for the lay adherent, in 
150 Sanskrit verses. 

Not far removed from Samantabhadra in point of time is 
Akalank a, 4) or A kalankadeva, who wrote T a 1 1 v a r- 
tharaja? arttik a, S) a commentary on the Tatfcvartha- 
dhigama-Sutra, and A s t a & a 1 1, a commentary on Samanta- 
bhadra’s Aptamlmamsa. He is also the author of works on logic, 
Nysyaviniscaya, Laghlyastraya and S v a r u- 
pasambhodhan a. f,) A treatise on expiatory rites, P r a y a s- 
cittagrantha (or Prayaseittavidhi) is also ascribed to him. 7) 
His views are opposed by Kumarila, the great philosopher of 
Brahmanical orthodoxy, whilst Yidvananda Patrakesarin B) 
and Prabhacandra defend Akalanka against Kumarila. 
Vidyananda wrote Astasah asr I, 9) a commentary 


life, character, and time, see Pandit J ugala Kisora Mulchtara in MDJG No 24, 1925, Samanta* 
bhadra is also called, ** Kavi ” and is the author of a SvayambbfLStotra, s. above, p. 552, 

*) Edition in Jaina G-rantha Bainakara and in BJG Vol. 1, Bombay 1905 ; in SJG 10, 
Benares 1914, and in DJGK I. On the contents of the work, cf. Vidyabhusana, l.o., 
p. 184 f. 

2) Edited in S JG Vol. 1 ; MDJG No. 15 ; and m DJGK I. 

s ) Text with English translation (after the Hindi translation) by Cham pat Bai Jain , 
The Householder’s Dharma, Arrah 1917 ; text only in DJGK I ; text with commentary by 
Prabbacandra in MDJG No. 24. ■ 

4) Gf, Hiralal , Catalogue, p. xxvi ff. 

5 ) Edited in SJG 4, Benares 1915. 

6 ) Laghlyastraya and Svarupasambodhana are edited in MDJG No. 1. 

7 ) Edited together with three other treatises on Prayascittas in MDJG No. 18 
(Praya^citta-Baipgraha). But it is doubtful whether Akalanka is really the author of this 
treatise ; s. Hiralal, Catalogue, p. xxvi. 

8 ) 0/. Hi ralal, Catalogue, : p,:xxviH;li ^ A 

Edited in Gandhlnatharahga-Jaina'Granthamala, Bombay 1915* 
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on Astasatl, also Tattvarthaslokavarttik a, ]) 
a commentary on Umasvamin’s work, Iptapariksa and 
Patraparlks a, 2) Pramananlrnaya and P r a- 
manaparlks a. 3) Based upon Akalanka’s Nyayavinis- 
caya there is a work on logic, the P a r I k s a m u k h a- 
Sutr a, 4) by Manikyanandin; 51 and P r a b k a- 
c a n d r a, who calls himself a pupil of Padmanandin (j.e., 
Kundakunda), wrote a commentary on the last-named work : 
this commentary is entitled Prameyakamalamar- 
t a n d a, and is a well-known work on logic. The same 
author also wrote another work on logic, N yayakumu- 
dacandrodaya. It has been believed hitherto that 
this is the same Prabhacandra who was a pupil of Akalanka 
in the 8th century. According to the epilogue (prasasti) of 
the first work, however, this work was written in Dhara in the 
reign of King Bhoja (1019-1060 A.D.), 6) One Prabhacandra 
wrote commentaries on the Tattvarthadhigama-Sutra by 
Umasvamin, the Samayasara by Kundakunda, Pujyapada’s 
Samadhisataka and on Samantabhadra’s Ratnakaranda and 
Svayambku-Stotra. 7) 


*) Edited In Gandluaathjk'anga-Jaina-Granthamala, Bombay 1918. 

2 ) Edited in SJG 1,2, Benares 1913; Aptapariksa also in DJGK I. 

3 ) Edited in SJG 10, 1914. 

4 ) Edited in SJG I, Bombay 1905 ; also in DJGK I. C/. S. Ch. Vidijabhusana , History 
of Indian Logic, p. 188 E. 

5 ) According to a Digambara Pattavall ( Hoernle In Ind. Ant. 20, 1891, p. 352) 
Manikyanandin lived in 528 A.D. Of. also Hiralal, Catalogue, p. xxviii. A later Mani- 
kyanandin was the teacher of Megkacandra, who died in 1163 A.D., s. Lewis Bice, Epigra- 
phia Carnatica, Vol, XII, p. 134. 

6 ) Thus according to A. V enkatasubbiah In JBRAS, N.S., 3, 1927, p. 144 if, Bat 
according to K. B. Pathak in OC IX, London 1892, I, 213 (s. above, p. 478 and note 4) 
Jinasena mentions Akalanka in the Adi-Purana (838 A.D.) and speaks of Prabhacandra 
as the author of Candrodaya. In the introduction to Nyayakumuda-Candrodaya, 
Prabhacandra says that he is the pupil of Akalanka and that he also wrote Prameya- 
kamalamartanda. According to this, Prabhacandra would have to have lived at the end 
of the 8fch or beginning of the 9th century. As the works themselves are not accessible 
to me, I am not in a position to settle the question. 

7) Neither can I decide to which Prabhacandra these commentaries should be 
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At the close of the 8th or the beginning of the 9th cen- 
tury the Digam bara Subhacandra wrote a philosophical 
treatise in Sanskrit verses, entitled Jnanarnava, “ The 
Ocean of Knowledge ” or Y ogapradipadhikar a. 1 ' 

Among the Svetambaras we must mention the famous 
Haribhadra, who wrote a large number of works both 
on general philosophy and the Jaina doctrine. In the former 
category there is S a 4 d a r s a n a s a m u c c a y a, “ A 
summary of the Six Philosophical Systems.” 2 * Haribhadra 
here deals with the systems of Buddhism, Nyaya, Samkhya, 
Yaisesika and. Jaimini, in a short appendix also with the 
materialism of Carvaka, and only one short section, the 
fourth, is devoted to Jinistie metaphysics. Lokata- 
ttvanirnaya (“ Investigation of the True Nature of the 
World),” 3 * a philosophical text in Sanskrit verses, is also not 
an exclusively Jinistie text. In fact Haribhadra goes to the 
length of saying that Lord Mahavlra is not his friend and the 
others are not his foes ; that he is not biassed in favour of 
Mahavlra and feels no hatred for Kapila and the other philo- 
sophers, but that he is desirous of accepting whosesoever 
doctrine is the true one. 4 * He also proved his unbiassedness 
by writing a commentary on the Nyayapravesa of the Buddhist 
Dignaga. 5 * On the other hand, other works such as 


ascribed, or the short treatise Arhatpravacana, printed in MDJG Nr. 21, p. 114. £f. Jaina 
authors named Prabhacandra lived in the 12th, 13th and 16th centuries too. Cf. Hiralal, 
Catalogue, pp. xxviii, 625 f.,'629, 048, 671, 702, 704, 714. See above, p. 478 note 4. 

I) Edited in Rayacandra-Jaina-Sastramala, Bombay 1907. Cf. Weber, HSS. Verz., 
II, 3, 907 if. ; Guerinot in JA 1912, s. 10, t. XIX, 373 if* 

2} Editedjby F. L. Pullee in GSAI 1, 47 ft. ; 8, 159 ff. ; 9, 1 ft ; edited with Gnna- 
ratna’s (orGunakara Surfs) Commentary, by L t Smli in Bibl.Ind. 1905 ff.; edited together 
with Asiaka-Prakarana and with works of Yasovijaya and Rajasekbara, Snrat 1918 ; also 
edited with Gunaratna’s Commentary in Jaina- Atmananda-Granthamala 49, Bhavnagar, 

V. 8.2444 (1917). ■ . ■ . 

3) Edited and translated .into Italian by L. Smli in GSAI Vol. 18, 263 ff. Text also 

edited, Bhavnagar 1902. 

4) Cf. La Vallee Poussin , JA 1911, s. 10, t. XVII, 323 ff. 

5) See N. D. Mironov in Pestgabe G-arbe, p. 37 ft. 
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Yoga bind u, 1) Yogadr s t isamucc a y a, 2 ’ D h a rma- 
b i n d u, etc., contain presentations of the Jaina doctrine. 
Dharmabindu 3 ’ is a manual of practical morals and asceticism 
in three sections, the first of which treats of the duties of the 
layman, the second of the rules for the monks, and the third of 
the bliss of the saint in Nirvana. The author here uses the Sutra 
style in the manner of the Brahmanieal 3) harm a- Sutras. He 
availed himself of Umasvati’s works. 10 

In about 904 A. D. A m r t a c a n d r a 5) 6 wrote the works 
Purusarthasiddhyupaya or Jinapra- 
vacanarahasyakosa G) in 226 Sanskrit verses, 
Tattvarthasar a, 7 ’ Tattvadlpika and com- 
mentaries on Kundakunda’s works. In the year 933 A. D. 
Devasena, who was bom in 894 A. D., wrote a manual 
of the Digambara faith entitled Darsanasar a, 8) and 
in the same year a g r a v a k a c a r a, a manual of rules 
of life for the layman. 9 ’ He is also the author of an 


1) Ed. with Comm, bv L. Suali, Bhavnagar 1911. 

2) Edited by L. Suali in JPU 12, Bombay 1912, 

3) Edited and translated into Italian by L. Suali in GSAI, Yob 21, 223 ££. ; edited 
together with Municandra’s Commentary by the same scholar in Bibl. Ind. 1912 (fasc, 1, 
Aclky. 1, 2} } edited with Municandra’s Commentary and detailed Indices, in AUS, Ah me- 
dabad 1924. The title “ Drop of the Religion” is an expression of modesty : As the drop 
of water is to the ocean, so is this work to the religion of the Jina. An abridgment of 
Haribhadra’s Mnnivaicariya is Mnnipaticaritrasaroddhara .* s. F. Belloni-Filippi in CSAI, 
Vol. 25, 137 fL, 26, 168 ff. 

4 ) Jacohii n AR 18, 1915, 277 f. mentions also the following works of Haribhadra ; 
Anekant-ajayapataka with the author’s commentary printed in YJGr, Ahmedabad ; gastra- 
varttasamuccaya (together with Saddarganasamuccaya and Astakani in one vol.), Bharnagar 
1908 ; Astaka-Prakarana with Abhayadeva’s Astakavrtti published in Ahmedabad ; Upa- 
de&apada, Part I, Palitana 1909 ; Sodaia-Prakarana with Commentary, Bombay 1911. 

. 5) cf. Peterson , Report IV, p. ix. 

6) Edited in Bayacandra-Jaina-gastramala, Bombay 1905, and in SJGr, Vol. 1, Bom- 
bay 1905. 

7) Edited in SJGr Vol. 1 ; also in DJGK I, where we find also a philosophical poem 
Kata kasamayasarakalagah by Amttaeandra. 

, , 8) Edited by Nathuram Premi> Bombay 1920, cf. Peterson , 3 Reports, pp. 22 ff., 374 ff. 

8) Cf. Eiralaly Catalogue, p. xlvii f. 
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A r a d h a n a s a r a, “Essence of Worship,” J) and of a T a t fc v a- ■ 
s a r a. 1 2) 3 4 All these books are written in Prakrit verses, ; 
gravakaeara being in the Doha, metre which is otherwise not 
used in scientific works. The Alapapaddhati is a 
short manual of Jaina dogmatics in Sanskrit verses with 
commentary . 8) 

Camundaraya, who won great fame by his warlike 
deeds as the minister and general of the Ganga princes Mara- < 
simha II (died 974 A. D.) and Racamalla or Rajamalla II 
(974-984 A. D.), but devoted himself to pious works in his . 
later years, erected the famous colossal statue of GommataY 
in Sravana Belgola (Mysore) in about 980 A. D., and wrote 
the Camundaraya-Purapa in the Kanarese language 5) 6 in the 
year 978 A. D., mentions Ajitasena and N e m i c a n d r a as 
his teachers. The last named, who must thus have lived at; 
the close of the 10th and the beginning of the 11th century, 
has the epithet of Siddhanta-Cakravartin, i.e., “ He who like ; 
a ruler of the world, has a mastery over the totality of the 
sacred writings,” and is a very erudite Digambara writer, who 
deals with the whole system of the Jaina religion in his works. 
He mentions Abhayanandin, Indranandin, Ylranandin 0) and 
Kanakanandin as his teachers. Davvasamgaha (Dravya- 
samgraha),. “ Compendium of Substances,” 7) in 58 Prakrit 


1) Edited with Commentary in MDJGvNo. Bombay, Vik. S. 1978 (1916)* 

2) Edited in MDJG No. 13, p. 145 ff. 

3) Printed in DJGrK I. 

4) Gommata or Bahubali, the son of the first Jina Rsabha, is highly honoured especi- 
ally by the Digambaras. 

5) of. B. Oh. Ghoshal in SBJ, Vol, I, Introduction, and A. Venkatasubbiah in Ind 

Hist. Qu. VI, 1930, 290 f. ' 

6) VadirSja, author of the Parana tha-Kavya, mentions Viranandin as a celebrated 
author ; s. A. Venkatasubbiah in Ind. Hist. Qu. VI, p. *294. 

7) With a Commentary by Brahmadeva, edited with Introduction, Translation, Notes 

and an original Commentary in English, by Sarafc Chandra Qhoshal t Arrah 1917, SBJ, 
Vol. I. Brhat-Dravyasamgraha, edited in Rayacandra-Jaina-gastramala, Bombay 1906-07 j 
Laghu-Dravyasamgraha is an abridgment made by the author himself ; s. QuSnnot in JA 
1912, s. 10, t. XIX, p. 877 f. 


586 INDIAN LITERATURE 

verses, deals not only with the substances, the living (jiva) and 
the lifeless (ajlva), but also with release, its causes and condi- 
tions, morals and the importance of meditation. Gommata- 
sara 1 ’ is a bulky work, in which the author explains the 
essence (sara) of the Jaina doctrine for Gommataraya, 1 2) i.e., 
Camundaraya. The work, which has the title Pancasam- 
graha 3) 4 also, consists of two parts, the Jiva-Kaijda in 784 and 
the Karma-Kanda in 972 Prakrit verses. The Jlva-kapda deals 
with the JIvas, the “souls,” their classification, their origin and 
nature. It is a kind of natural history of the living beings and 
this word is to be taken in the comprehensive Jinistic sense. 40 
On the whole it is nothing but dry-as-dust, purely scientific 
enumerations, descriptions and calculations. Only rarely do 
we light upon a simile, such as in Verse 202 : “ As a bearer of 
burdens bears a burden in a shoulder-pannier, thus the soul 
bears the burden of Karman, for which the body serves as 
the shoulder-pannier.” There is scarcely any detail in the 
religion and philosophy of Jinism which does not find a place 
in the Jiva-Kanda. Chapter IX deals with the activity of the 
soul in connection with thought, speech and action, and the 
origin of Karman, various kinds of speech and the ten kinds of 
truth (Verse 222). Chapter XI deals with the denizens of hell, 
which have their origin in sin, with the passions, etc. Chapter 
TTT deals with knowledge, and the various types of knowledge. 
Space is also here devoted to the knowledge which is acquired 
by the reading of the sacred scriptures, and a survey of the 

1) Edited in 4 vols. in Gandhl-Harlbhal-Devakarapa-Jaina-Granthamala No. 4 with 
the Sanskrit Commentaries by Abhayacandra (on Jiva Ka^da) and Ke^avavar^in (on 
Karma-KSpda) and a Commentary in Hindi, Calcutta ; also with Introduction, translation 
in Sanskrit and English and with a Commentary in English by J. L. Jaini in SBJ, Vols. 
V and VI, Lucknow 1927. Karma-Ka^da edited in Bayaeandra-Jaina-Sastramala, Bombay 
1928 ; of. Hiralal, Catalogue, p. xxxiv ft. 

2) go called because he erected the Gommata statue. 

: 3) Compendium of the 5 Things,” namely binding (bandha) of the soul to the 
K&rman, that whioh is bound, that which binds, the cause of the binding, and the kinds of 
binding. 

4) Cf . Mrs. Stevenson, Heart of Jainism, p. 94 ft ; Glasenapp , Jainismus, p. 252 f. 

ill til ^ ' . v ' I'l ".i- : L " ■■■■Vi : 
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sacred texts (Angas, Pflrvas, etc.) is given. The Karma-Kanda 
treats of the nature of Karma and its relationship to the soul. 
Camundaraya himself wrote a commentary on the work in the 
Kanarese language. 

The works Labdhisara, “ The Essence of Attain- 
ment ” (of the things which lead to perfection) and Ksapa- 
n a s a r a, “ The Essence of Annihilation” (of the Kasayas or sin- 
ful passions : anger, pride, falseness and greed.), J) which are 
connected with each other, form a sequel to GommatasSra. 
T r i 1 o k a s a r a, 2) “The Essence of the Three ‘Worlds,” is 
a complete cosmology. Nemicandra is also said to have 
written a work PratisthapStha on the erection and con- 
secration of statues. 8) 

It is not Camundaraya, the pupil of Ajitasena and Nemi- 
candra, but a certain C a m u p d a-M a h a r a j a, 4) the 
pupil of Jinasena, who wrote Caritrasar a, 5) a manual of 
morals and the path of salvation according to the faith of the 
Digambaras. 

Yardhamana S u r i 6) is the author ofAcara- 
d i n a k a r a, 7) a work on the daily life of the Jaina 
with all details. 


1) The two works are edited together, with Sanskrit and Hindi Commentaries, in 
Gandhi-Haribhai-Devakara^a-Jaina-Granthamala, No. 5, Calcutta. 

2) of Rajendralala Mitra, Notices of Sanskrit MSS., Vol. 6, 1882, p. 97 £E. ; S. Ch. 
Ghoshal in SBJ, Vol. I, p. xlii.'f. The edition by Pandit Manohara Lala Hast* 
mentioned by A. Venkatasubbiah (Xnd. Hist. Qu. VI, 1930, p. 298) is not accessible to me. 

3) Ghoshal, 1 . e., p. xliii f. 

i) It is true that both have the epithet Ranarangasimha, Lion on the stage of 
battle” Hence both of them must hare been generals. However, there were three poll- 
tioal personages named Camundaraya in the 11th century, who are distinct the 

founder of the Gommata statue ; s. A . Venkatasubbtah m Ind. Hist. Qn. VI, 1930, pp. 

<■ «» 

D^vakarana- Jaina- G-ranfehamala 6), Calcutta. t , . 

D "r T i. wio. «^»t*n«****^^*^ 

i i • - 10RR (1031 A D.) ? (Klatt in Ind. Ant. 11, 248.) 

de ? s* ~* *■«*» *** (Der jai ^ 

p. 408 ff.) describes the rites of the daily life of the Jamas. 
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In the year 1015 A. D. Jinaeandra Oanin, 
who later called himself Devagupta, wrote a Nava- 
pay a (Navapada-Prakarana) in Prakrit with a Sanskrit 
commentary. He is also the author of a Navatattva- 
Frakaran a, 1J a treatise on the nine Tattvas or funda- 
.mental truths : souls (jiva), the lifeless (ajlva), merit (punya), 
sin (papa), influx (asrava) of the Karman into the soul, ward- 
ing off (samvara) this influx, binding (bandha) of the Karman, 
the gradual vanishing away (nirjara) of the Karman and 
release (moksa). 2) The work consists of only 14 Prakrit 
Gathas, on which Abhayadeva wrote a commentary in about 
1063 A. D. and Yasodeva between 1108 and 1117 A. D. It 
is perhaps only one of the recensions of the semi-canonical 
work Nava T a 1 1 a 8) on the nine fundamental truths. 

Another semi-canonical work is Jivaviyara (Jiva- 
vicara), 0 “ Investigation as to the Living Beings,” in 51 
Arya verses by g a n t i S u r i (died, 1039 A. D.). In this 
work the beings are classified into such as are in the state of 
release, and such as are still in the cycle of rebirths : the 
latter are again classified into lifeless and living, these being 


*) Edited with the two Commentaries in Xtmananda-Grantha-Ratnamala, No. 10, 
Bhavnagar 1912. Cf. Peterson, 3 Reports, p. 16, App. 280 fif.; Report IV, p. xxxiv. 

2 ) Cf. Mrs. Stevenson , Heart of Jainism, p. 94 if. , 299 ff. Sometimes only 7 Tattvas 
are enumerated, i.e. punya and papa, being contained in Ssrava and bandha, are not 
counted separately; Cf. Jacobi in ZDMG 60, 1906, p. 293. 

3) The author and the date of this work, of which there are recensions of 30, 50 
and 60 Prakrit stanzas, are not known. An extended recension, names Mariiratna as 
the author. Cf, Weber , HSS. Verz., II, 3, 841 f. ; Gu$rinot, La religion Djaina, p, 85 f. 
The Kalpa Sutra and Nava Tatva, two works illustrative of the Jaina Religion and Philo- 
sophy, translated from the Magadhx by J. Stevenson, London 1848. Neither this book nor 
the texts printed in Ahmedabad in 1871 and in Bombay in 1905 were accessible to me. 
The relationship of these texts to one another and to Deragupta’s work should be investi- 
gated. 

4 ) Edited and translated into French by A. GuSrinot in JA, 1902, s. 9, t. XIX, pp. 
231 f£. Edited with Pathaka Ratnakara’s. Commentary by the Yasovijaya-Jaina-Samskrita' 
l?atha£al&, Ahmedabad 1915. A commentary by Ksamakalyapa is mentioned by Aufrecht , 
Bodl. Cat., p. 377, 
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in their turn subdivided into denizens of hell, animals, human 
beings and gods. The work is therefore at one and the same 
time a treatise on Theology, Zoology, Botany, Anthropology and 
Mythology. 

Maladhari Hemacandra Suri, the pupil of 
Abhayadeva, wrote a Jlvasamasa 11 in the year 1107 
A.D. and aBhavabhavana 2) in 531 Prakrit Gathas in 
the year 1113 A. I). He is also the author of commentaries 
on the Anuyogadvara-Sutra, 8) Haribhadra’s Avas'yakavrtti, 4) 
and on Jinabhadra’s commentry on the Avasyaka-Sutra. 5) 

The great Hemacandra is the author of a philoso- 
phical work P r a m a n a-M I m a m s a, “ Examination of 
the Means of Proof.” 6) Mahesara Suri, who calls 
himself a pupil of Hemahamsa Suri, and who wrote S a fl j a* 
mamanjar l, 7) a work on ethics, in Apabhramsa, is 
possibly a contemporary of Hemacandra, at all events earlier 
than 1309 A. D. The work consists of only 35 Doha verses, 
but is furnished with an exhaustive commentary containing a 
great mass of quotations from Sanskrit, Prakrit and Apa- 
bhramsa works which make it valuable. The work teaches 
self-control (sanjama, Skr. samyama) as the only “ gate to 
release.” Another Apabhramsa poem in 77 Doha verses is 
Yairagyasara 8) bySuprabhaearya. 


*) Gf. Peterson » Beport 1882-83, App., p. 63. 

2 ) With an (anonymous) commentary in Sanskrit, s. Peterson, 3 Beports, p. 155 f, ; 
Weber , ESS. Yerz. II, 3, 855 £f. 

3) Edited with the text, Bombay 1924. 

4 ) Edited in JPCI 53, Bombay 1920. 

s ) Gf. Bilhler, Leben des Hemachandra, p. 74 f.j Peterson , Beport IY, 
. cxl f . ' ^ , 

6) Edited with the author’s own commentary, in Arhata-Mata-Prabhakara, No. 1, 

Poona 1925. ' - ■* 

7) Text with translation into Sanskrit by P. D. Gune in Ann. Bh. Inst. I. 1919-21, 
p. 157 ft Mahesara Suri is also the author of a Kaiakacarya-Kathanaka, of which there is 
a manuscript written in the year 1309. 

8) Discovered and edited by H, D* Yelankeir in Ann. Bh. Inst* 9, 1928, p* 272 ff* 
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Syadvadamanjar I, 1 * which was written in 
the year 1292 A.D. by M a 1 1 i s e n a, is a commentary on 
the 32 verses of Hemacandra’s A nyayogavyavacchedika, but 
is at the same time an Independent philosophical work which 
frequently levels criticism at other systems, for instance the 
guny&vada of the Buddhists. When Mallisena completed 
the work, he had, as he himself tells us, the collaboration of 
Jinaprabha Suri. 

In the first half of the 13th century, Asadhara, who 
is highly esteemed both as a poet and a scholar, wrote a 
number of Stotras, one narrative work and several learned 
works. According to the very detailed panegyric (prasasti) 
at the end of his Dharmamrta, he was friend of King Arjuna- 
deva of Malava. The sage Udayasena said of him: “Great 
is Asadhara, the swan on the lotus of the Vyaghreravala fami- 
ly, the son of Sallaksana, and the Kalidasa of the Kali age of 
the world,” and the poet-prince Vilha$a, 2) the war and 
peace minister of Vijayavarman, King of the Yindhyas, said 
of him : “ Noble Asadhara ! Know that, as a son of Sarasvatl 
you are naturally mv brother and friend.’ 5 The principal work 
of Asadhara is Dharmamrta, “Nectar of the religion,” 3) 


Another author who wrote learned works in Apabhrarp^a (Y ogasara, Paramatma- 
p r a k a s a, gravakacara Dohaka and D oh a pa h u da) is Jo! n du (Yogmdra),^ 
who wrote before Hemacandra ; s. A. N. Upadhye in Ann, Bh. Inst. 12, 1931, 132 ff. 
Yogasara is published in MDJG No. 21, p. 55 ff. (with Sanskrit translation)* 

1) Edited in Chowkhamba Sanskrit Series, No. 9, fasc. 32, 33, Benares 1900 and 
in YJG No. 30, Benares, Vira S. 2438 (1911) and in Irhata-Mata-Prabhakara No. 3, Vira 
S. 2452 (1925). The chapter which contains a criticism of the proofs of the existence of 
God, translated into German by H. Jacobi , Die Entwickiung dor Gotfcesidee be! den Indern, 
Bonn 1923, p. 102 ff. Of. Weber , HSS. Verz. II, 3, 940 ff. ; Peterson , Report IV, 
p. Ixxxix 5 Barth, RHR 45, 1902, p. 173 = Oeuvres II, 376. 

2) This Vilharia, who is also mentioned in inscriptions of the kings of Malava, has, 
of course, no connection with the Kashmiri poet Bilhana, who lived from about 1070 till 
1090. Cf. Kielhorn in Up. Ind. 9, 1908, 107. f. 

3) There appears to be no edition of the work, but manuscripts are existent. See 
for this and other works of Aiadhara, Bhdndarkar , Report 1883-84, pp. 103 ff., 390 ff. s 
MirMly Catalogue, pp. XXXVI, 644, 669, 682, 706 (Sarasvati-Stotra), 70? (Siddhacakra- 
Stotra). A Tri§a§ti-Sro|dti contains stories of 63 great men according to the Jaina-Purapas, 


JAINA LITERATURE 


591 


which, in two parts, Sagara and Anagara-Dharmamrta, treats 
of the duties of the layman living in the house and of the 
homeless ascetic. He himself wrote a commentary on his 
work in the year 1243 A.D. 15 

Devendra Sur i, 1 2) a pupil of Jagaccandra, wrote 
probably at the period of Yastupala, minister of king Ylra 
Dbavala of Gujarat (died 1241 A.D.) and of his brother Tejah- 
pala (died 1251 A.D.) a Y a n d a r u-V r 1 1 i, a commentary 
on the Sraddhapratikrama^a-Sutra. 3) He is also the author 
of a Siddhapancasik a, 4) an extract from the 
Ditthivaya in 50 stanzas, and in the year 1241 A.D. he wrote 
Upamitibhavaprapanca - Katha-Sarod - 
d h a r a, 5) an extract from Siddharsi’s famous poem. First 
and foremost, however, he is the author of the first 5 K a r- 
magrantha s. 6) The Karmagranthas are six books in 
Prakrit verses, in which the entire doctrine of Karman which 
is very intricate in the religion of the Jainas, is treated in all 
its details. The books are as follows : Karmavipaka, Karmasta- 
va, Bandhasvamitva, Sadasitika, S a taka and Saptatika. Book 
YI consists of 70 verses byCandramahattara, to 
which his teacher (?) Devendra Suri added a further 19 
verses. Candramahattara is also the author of the P anca- 
s a m g r a h a, 7) a compendium of the whole doctrine of 

1) His Jinayajfia-Kalpa is dated 1228 A. D., the SagSra-Dharmamrta 1239 A. D. 

ISadhara was a contemporary of no less than five successive kings of Malava, from 
Vindhyavarman to DevapSla’s son Jaitugideva . s. Ktelhorn in Ep. Xnd. 9, 1908, 107 f. 

3) Of. Peterson, Report IV, p. lvii f. He is said to have died in the year 1270 
A. D. in Malava ; s. Klatt in Ind. Ant. 11, p. 255. 

S) Edited in JPU No. 8, Bombay 1912. 

4) Of. Weber, HSS. Verz. II, 2, 534ff. 

5) Of. Peterson, Report VI, pp. x f., 40 ft. ■ On the basis of Chapter VIII of the 
Maha-Nisiha he wrote a Snsadha KahS in 519 Arya stanzas ; s. W. Schubring, Das Maha- 
nislha, p. 48 ff. 

6) Edited in Vol. 4 of Prakarana-Ratnakara, Bombay 1880 ; with the anther’s com- 
mentaries on Books 1-6 and commentary by Malayagiri on Book 6, by the grl-Jaina-Dharma- 
PrasSraka Sabha, Bhavnagar 1909-1911. Of. Weber, HSS. Verz. II, 3, 837 ft. 

3) Edited with Malayagiri’s Commentary, by Hxralala Haipsaraja, Jamnagar 1909, 

4 vols. 
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Karman. S i v a s a r m a Suri’s Karmaprakrti 1} 
in 475 Gathas, is a more exhaustive work. If the tradi- 
tion is to be believed, all these works can be traced back to 
the Ditthivaya. They have all been commented on by Malaya- 
giri, who also wrote commentaries on several canonical 
works. 2 ' 

In the loth century Sakalaklrti, who probably 
died in about 1464 A.D., wrote Tattvarthas aradi- 
paka, s) a large work in 12 chapters on the entire system of 
the Jaina religion. The first chapter teaches how the soul 
attains to the 5 kinds of knowledge by annihilating the 
Karman. One of these is attained through sacred books, 
which on this occasion are completely enumerated, with 
exact information as to the number of words, and in the 
case of the Angas and Purvas even the number of syllables. 
A second work by Sakalaklrti isPrasnottaropasak- 
a c a r a,° in which the duties of lay adherents are taught 
in the form of questions and answers. 

Round about 1494 A.D. Srutasagara, the pupil 
of Vidyanandin, wrote a Jainendrayajnavidhi, a 
ritual work after the style of the Brahmanical Prayogas, a 
T at t v a r t h a d I p i k a, and a commentary on Kunda- 
kunda’s Satprabhrta. 5 ' _ K u p a k s a k a u s i k a s a h a - 
srakirana, “ The Sun for the Owls of the heretical 


*) Edited with Malayagiri’s Commentary, JPTJ, No. 17, Bhavnagar 1912, 

2 ) On Malayagiri c/. Peterson , Report IV, p. Ixxxviii, A manuscript of 
Malayagiri’s Commentary on Karmaprakrti is dated 1395 A, D., a manuscript of the com. 
mentary on the Nandi -Sutra is dated 1235 A.D,, a MS. of the commentary on the VyavahSra- 
Sutra is dated 1253 A. D. ; s. Petreson, 3 Reports, Appendix, pp. 35 1. 49 f,, 70 f., 157. On 
all the works on the doctrine of Karma mentioned here, s. H. v. Glasenapp , Die Lehre von 
Karman in der Philosophie der Jainas nach den Karmagranthas zusamraengestellt, Leipzig 
1915 \ also Glasenapp , Der Jainismus, pp, 167* 184. 

3 ) Cf, Bhandarkar f Report 1883-84, pp. 106 if., 393 if. 

0 Bhandarkar, 1, c,, p. 116 f. 

5 ) C/. Bhandarhar,!, c. p. 117 and Peterson, Report II, pp.Sff., 158 if. and Re-' 
port IT, p. cxxiii f ; , * 
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Doctrine,” 4) by the Svefcambara Dharmasagara, is a 
polemic treatise against the Digambara Jainas. This treatise, 
written in 1573 A.D. in Prakrit, with a commentary in 
Sanskrit by the same author, violently refutes the doctrines 
of the Digambaras, especially their views on going naked and 
the exclusion of women from release. 

We would also mention Vinayavijaya, the son 
of Tejahpala, who in the year 1619 compiled Lokapraka* 
& a, 2) a comprehensive encyclopaedia of everything a Jaina 
needs to know. 

Yagovi jay a (1621-1688) of the Tapagaccha, is a 
prominent Jaina teacher, reformer and author of the 17th 
century. 8 ’ He endeavoured to unite the two sects of the 
Digambaras and Svetambaras, by seeking to prove that the 
Kevalin, the completely Enlightened, so long as he leads a 
physical life, must take nourishment, that women can attain 
to release, and that the ordinary objects of usage of the monks, 
garments etc., are not to be counted as “possessions,” and that 
the saintly life does not exclude life in the world. Even at 
the present day he is still cited as a model and a saint. His 
name is borne by two educational institutions (Patha&ilas) in 
Benares and Mehsana, and by the collections of texts (Grantha- 
malas) published by them. 4 ’ Among his works we mention 
Adhyatmaparlksa in Prakrit with a Sanskrit com- 
mentary by the author himself, J nanabindupra k a r a n a 6) 


*) The title of the treatise is also Pravacana-Pariksa. It is dealt with by A* Weber 
m SB A 1882, p. 793 ff. ■ . . . , : . ■ . : .. y . ' 

2 ) Edited by Siraldh Hayisarafe in 3 vols., Jamnagar 1910. The same author also 
wrote a commentary on the ICalpa- Sutra in the year 1639. Of ♦ EC. D. Vel&nk&r, Descriptive 
Catalogue of Sanskrita and PrSkrfca MSS. in the Library of the Bombay Royal Asiatic 
Society, Vols. III-IT, 1930, pp. 386 f., 446. 

3) On him cf. Jacobi in AR, 18, 1915,271,278 f. and Qhsempp , Oer Jainismus, 

pp. 72, 109, 342. v ' ' 

4 ) Edited in JPU Ho. 5, Bombay 1911, 

5) A manuscript written in the year 1675* described by Peterson f 3 Reports, p, 192 f* 

75 
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and Jnanasara or Astakaprakaran a. x) He 
also revised the D h a r m asamgraha 1 2) which was 
written by Manavijaya in the year |1681. This is a 
bulky work on the duties of the householder and the 
ascetic. 

In our own times, too, the Jainas not only turn their 
attention to the editing of texts, which are being published 
in numerous series, and are most generously made accessible 
co European scholars also, but they are still productive in 
literature proper, and are writing original works in Sanskrit 
and the vernaculars on Jaina philosophy and dogmatics. The 
publication of a series of valuable editions in the Yasovijaya- 
Jaina-Granthamala is the immortal legacy of the great Jaina 
saint and teacher Y i j a y a Dharma Sur i, 3) who 
also wrote a number of works in Gujarati, Hindi and Sans- 
krit (P r a man a-P aribhasa, Jain a-T a t t v a-J n a- 
n a). A pupil of this saint is Muni Nyayavijaya, from 
whose pen two works in Sanskrit have appeared : A d h y a- 
tma-Tattvaloka 4) and Nyaya-Kusuman- 
j a 1 i. 5) 

The Jainas have extended their activities beyond the 
sphere of their own religious literature to a far greater extent 
than the Buddhists have done, and they have memorable 
achievements in the secular sciences to their credit, in 


1) Published together with Haribhadra’s Astaka and other works, Surat 1918. 

2) "Edited in JPU, Nos. 26 and 45, Bombay 1915 and 1918. The work is very rich 
in quotations. According to the index 103 works and 26 authors are quoted. 

3 ) On the life and works of Vijaya Dharma Siiri ; s. L. P. Tessitori, A Jain Acharya 
of the present day, Calcutta 1917, A. J« Sunavah , Vijava Dharma Suri His Life and 
"Wbrk, Cambridge 1922 ; fijaya Indra Suri, Reminiscences of Vijaya Dharma Suri, Allaha- 
bad, 1924; Savings of Vi jay a Dharma Suri translated by Charlotte Krause , Bhavnagar 
1930. 

*) The spiritual Light, with Gujarati Translation and Explanatory Notes, translated 
into English by Motichand Jhaverchand Mehta, Bhavnagar 1920. 

5) With Introduction in English and Translation and Notes in English and Gujarati 
Basikadaa Kapadia, Baroda 1922. 
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philosophy, grammar, lexicography, poetics, mathematics, 1 ) 
astronomy and astrology, and even in the science of politics. 
In one way or other there is always some connection even of 
these “ profane ” works with religion. In Southern India the 
Jainas have also rendered services in developing the Dravidian 
languages, Tamil and Telugu, and especially the Kanarese 
literary language. They have, besides, written a considerable 
amount in Gujarati, Hindi and Marvari. Thus we see that 
they occupy no mean position in the history of Indian litera- 
ture and Indian thought. 


1) On the great interest taken in Mathematics by Jainas of ancient and modern 
times, s. D. M. Roy in Ann. Bb. Inst. 8, 1926-27, p. 145 ff, ; Bibhutibhusan Datta , The 
Jaina School of Mathematics, in Bulletin of the Calcutta Mathematical Society, Vol, XXI, 
2,1929, p. 115 ff. 



APPENDIX I (on page 1). 

The Year op Buddha’s Death. Did a Gotama 
Buddha liye ? 

Much as has already been written about the year 0 f 
Buddha’s death, it is by no means firmly established as y^fe. 
According to the Singhalese tradition, 544 B.C. would he 
the death-year, but this is rejected by most European scholars 
as incompatible with the chronology of the kings of Magadha. 
According to M. de Z. Wickremasinghe, there used to be in 
Ceylon too, an era beginning with 483 B.C. as the year 0 f 
Buddha’s death, whilst 544 B.C. as the death-year cannot 
be traced back further than about the middle of the llth 
century Y However, all the seemingly convincing evidence 
which we thought w r e had acquired in favour of various dates 
between 477 and 487 B.O., has in every case proved to b e 
uncertain and doubtful. Gf. J. B. Fleet, Jit AS 1909, Ig., 
323 3., 981 ff. ; 1910, 1308 ; 1912, 239 3.; Oldenberg, AE 13 ’ 
1910,611 3., V. Gopala Aiyer, Ind. Ant. 37, 1908, 341ff.j 
W. Geiger, The Mahavamsa, Transl., p. xxii 3.; J. Gharp en . 
tier, Ind. Ant. 43, 1914, 130 3.; T. W. Rhys Davids in Cam- 
bridge History I, 171 3.; E. Hultzsch, Inscriptions of Asoka 
(1925), p. xxxii f., xxxv; H. Jacobi, Buddhas und Mahavlr as 
Nirvana und die politische Entwicklung Magadhas 2U 
jener Zeit, in SBA 1930, p. 557 3. K. P. Jayaswal (JBOR§ 
1915, 67 3., 97 3.; cf. Ill, 1917, 425 3.; IV, 1918, 264 3.) again 
endeavoured to prove, on the basis of a new reading of th Q 
Hathlgumpha inscription of Kharavela, that the year 544 B.q. 
is the year of Buddha’s death, and Y. A. Smith (JRAS 1918, 


3 ) Gf. W. Geiger , The Mahavamsa, Transl., p. xxviii,. 
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543 ffi; Early History, 4th ed., 49 f.) agreed with him, though 
he is also compelled to say : “ I do not believe that the date can 
be fixed with anything like certainty.” JayaswaV s readings 
and calculations have, however, been, shown to be untenable, 
by R. C. Majumdar (Ind. Ant. 47, 1918, 223 f.; 48, 1919, 
187 ff.; cf. R. P. Chanda , Ind. Ant. 48, 214 ff.; K. G. Sankara 
Aiyar, Ind. Ant. 49, 1920, 43 if.). A. B. Keith , too (Buddhist 
Philosophy, p. 32) refutes JayaswaV s argumentation, but even 
he declares the usual dating 487-477 to be uncertain, and 
says that c< the case against the traditional date is insufficient 
to justify its rejection out and out.” x) “When we take into 
consideration that there is sufficient evidence to show that 
Buddha was a contemporary of kings Bimbisara and Ajata- 
satru, whom we can place with a fair amount of certainty 
in the 6th and 5th centuries B. C., then we are at least 
justified in saying that the best w r orking hypothesis is to 
place the life of Buddha into this period too. 1 2) 

It is true that we are taking it for granted that Gotama 
Buddha did really live. R. Otto Franke (ZDMG 69, 1915, 
455 f.) — like E. Senart and A. Barth before him — doubts even 
this, and is of opinion that “ the so-called doctrine of Buddha 
is perhaps only the collection of a bundle of didactic elements 
from the vast treasury of philosophical thoughts ” which 
came into being in India in the centuries preceding the 
Christian era. In another passage (OZ 4, 1915-16, p. 10) the 
same scholar says : “ Eor me Gotama Buddha is not a bit less 
mythical than his six ‘mythical predecessors’”; “Buddha” 
according to him isbut a dogmatical conception, and all the seven 
Buddhas are but “ paradigmata of the dogmatical Buddha, ” 
who to him is apparently nothing more than “a form, grown 


1) Cf. also E. J. Thomas, The Life of Buddha, p. 27 s G. P. Malalasekara, The 
Pali Literature of Ceylon, London 1928, p- 10 ; Mrs, Rhys Davids , Sakya or Buddhist Ori- 
gins, London 1931, p. 431. 

2) Cf, also Appendix VI. a. 
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nebulous, of an ancient conception of the deity,” “perhaps of the 
philosophical conception of the pantheistic divinity,” perhaps 
a form of this divinity, which was especially associated with 
trees. How improbable and how baseless is this hypothesis 
compared to the assumption that Gotama Buddha is an 
historical personage, who enjoyed such great veneration that 
myths and legends were woven around him ! True, we know 
very, very little about the real life of Gotama. On the 
other hand, tradition and even monuments afford us a few 
facts which there are no grounds to doubt. Oldenberg ( Reden 
des Buddha, p. xx f.) is right when he says that there is 
no reason to doubt the accounts that Buddha belonged to 
the Sakya race and was born at Kapilavatthu, in all other 
respects so insignificant a place. At any rate this tradition 
was already so firmly established in about 250 B.O., that 
king Asoka went on a pilgrimage to Buddha’s birthplace, 
and recorded the memory of this pilgrimage in an inscription 
on the column found in 1896 near the Nepalese village of 
Paderia. The inscription reads : “ When King Piyadasi had 
been anointed 20 years, he came here in person and paid 
his devotion here, because the Buddha, the sage bom of the 
Sakya race, was born here.” 

It was also in the vicinity of Kapilavatthu, near Piprava, 
on the Nepalese frontier, that Mr. W. 0. Peppe found in 
1898 a reliquary chest containing a crystal urn with remains 
of bones which were formerly regarded as actual relics of the 
Buddha. 1 ) The readings and explanation of the inscription 
which is written round the rim of the lid of the urn, certainly 
admits of various interpretations. Even if the explanation: 
“ This is the reliquary treasure of the Lord Buddha of the 
Sakyas,” is, as I believe, the correct one, this does not consti- 
tute a proof of the “ authenticity ” of the relics ; it only 


1) Gf* e.g. t B. Pisohel. Leben und Lehre des Buddha, 4th Ed., by J. Nobel » 1926, 
p»4 Bt 
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shows that at As'oka’s time (the script is that of the Agoka 
inscriptions) people believed that these were relics of the 
Buddha. 15 Yet, this belief would scarcely have arisen, unless 
a man venerated as a saint, as a “Buddha,” had actually 
lived in the days before Asoka. 

Even when we eliminate all legendary and mythical 
elements from the tradition, the Buddhist texts still afford 
us a life-like and very plausible picture of the personality of 
Gotama and his career as the founder of a religion and as a 
preacher. 25 If the personality of the Buddha, with its strong 
reaction on the contemporaries, had never existed, it would 
indeed be passing strange that in Buddhist literature it is 
precisely the picture of the Master which is so living. “ It 
is no exaggeration to say,” says Sir Charles Eliot (I, 297), 
“ that the Buddha is the most living figure in Hindu litera- 
ture. He stands before us more distinctly not only than 
Yajnavalkya and Sankara, but than modern teachers like 
Nanak and Ramanuja, and the reason of this distinction can, 
I think, be nothing but the personal impression which he 
made on his age.” 

In addition to this, the accounts of the Buddhists re* 
garding Gotama Buddha and his contemporaries are in 
striking agreement with those of the Jainas regarding 
Mahavlra, and the two currents of tradition supplement 
each other. 85 Lastly, when we call to mind that it has repeat- 
edly happened in India, down to quite modern times, that 
founders of a religion or of a religious sect are deified even 
during their own lifetime, then we can only call it exagger- 
ated, barren scepticism to doubt that Gotama Buddha lived 
just as certainly as did Keshub Chunder Sen, 


1) Gf. R. 0. Franke in OZ 4, 1915-16, Iff. ; E. J. Thomas, The Life of Buddha, l60ff. 

2 ) See also E. J. Thomas t The Life of Buddha, p. 225f. 

3 ) Gf . Oldenberg , Buddha, 5th Ed, t Berlin 1906, p. 95f. As to whether Buddha is 

historical, ibid t p, 93ff. ; * 
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the founder of the “ Brahmo Samaj of India who died in 
1884, and who was worshipped as a deity by some of his 
adherents as early as in the year 1868. 1} 

If we wish to regard Buddhism, with Franke, as “ only 
a collected bundle of general Indian doctrines we should 
still have to explain why this “bundle,” in spite of all 
the changes of Buddhism, shows such individual traits, 
if there was not an individual, a creative personality, who 
bound this “ bundle ” into something entirely new and 
special, and stamped the impress of his personality upon 
it. Even if we were unable to give credence to the Buddhist 
chroniclers, and could not determine the exact date of the 
Buddha, but were compelled to limit ourselves to affirming 
that his doctrine came into being before Asoka’s time, we 
cannot doubt the personality of the founder 1 2) any more than 
that of Kalidasa, whose date we can also determine only 
approximately. 


APPENDIX II (on page 13). 

"What is Pali? 

Wilhelm Geiger , Pali Literatur und Sprache, p. 5, does 
not explain the words anujanami bhiklchave sakaya niruttiya 
buddhavacanarri 'pariyapunituiri (Culla-Vagga V, 33) like the 
translators in SBE, Yol. 20, p. 150f., “ I allow you, 0 brethren, 
to learn the word of the Buddhas each in his own dialect,” 

1) I. C* Oman , Brahmans, Theists and Muslims of India, London 1907, p. 1221 

2) Franlte admits in a later essay (ZDMG 69, 1915, p. 466) that such a personage 
existed, when he says : “Let us content ourselves with the conviction that it was no 
ordinary mind which evolved what we call the earliest Buddhism, and with the fact that 
he was an Indian Aryan of (be it said provisionally) one of the pre-Christian centuries but 
not the latest of those centuries.” Why this “ Indian Aryan” should not have been 
called Gotama and received the epithet “ Buddha,” it is really difficult to see. 
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but according to the commentary of Buddhaghosa : “ I order 
you to learn the word of the Buddha in his own language ” 
(i.e. in Magadhl, the language spoken by the Buddha). 
Consequently, Geiger regards Pali as an attempt to re- 
construct the word of the Buddha in Buddha’s own language. 
According to this the Pali Canon would be identical with 
the Canon of Pataliputra not only in content, but also in 
language. I do not think, however, that Geiger’s explana- 
tion of Culla-Yagga V, 33 is tenable. Geiger is of opinion 
that, in the translation “ I allow you” etc., we would 
expect a vo after anujanami, to which sakaya would refer 
However, this vo can, I think, be supplied easily enough 
from the vocative bhikkhave, especially when we remember 
that the expression anujanami bhikkhave occurs on almost 
every page of the Yinaya-Pifaka, and has become stereotyped. 
If Geiger’s explanation were correct, we should also expect 
that not only the translation into Sanskrit, but also the 
learning of the word of Buddha in the dialects of the monks 
of various districts, would have been forbidden. Then 
again, the stern words attributed to Buddha, in which he 
rejects the suggestion that the word of Buddha should be 
translated into the language of the Yeda or set in verse 
after the manner of the Yeda, because that would not con- 
tribute to the conversion of the unconverted nor increase 
the number of the converted, are additional evidence that 
the chief concern was to propagate the word of Buddha 
as widely as possible, which is only possible if the monks 
in various districts preach the word of Buddha in the langu- 
ages of those districts. J) 

E. J. Thomas (The Life of Buddha, p. 253 f.) explains 
this passage differently. He translates nirutti by “grammar ” 


*) Geiger's, i.e., Buddhaghosa’s explanation of the passage is also rejected by 
Friedrich Weller in ZB, N*'F. 1, 1922, p. (to which Geiger replies in the same publi- 
cation, p 213f.) and by A. B. Keith in Ind. Hist. Qu. 1, 1925, 1 r p. 501. 


APPENDIX 


603 


and chando by “ metre , 5 ’ and makes Buddha say : “ I order 
you, monks, to master the word of Buddha (Buddhavacanam) 
in its own grammar.” He does not think it possible that 
sakaya niruttiyd can mean “ each in his own dialect,” and 
believes that the passage in question only contains a prohi- 
bition to versify the Canon. Even if this explanation be 
accepted, it is difficult to see why a versification of the 
word of Buddha should be detrimental to the propagation 
of the doctrine. Moreover, nirutti does not mean “grammar,” 
but “linguistic expression. ,n> Chandas may mean “metre” 
just as well as “Veda.” Chandas has the latter meaning 
in Savitthl chandaso mukharn too (Vinaya-Pitaka, Maha-Vagga 
VI, 35, 8 and Sutta-Nipata 568). Olderiberg and Rhys 
Davids have taken it in the sense of “ Veda dialect,” and 
refer to the use of “ chanda si ” by Panini. Buddhaghosa, too 
says: chandaso dropemd ti vedarri viya sakkata-bhdsaya 
vacandmaggam dropema , 1 2 The translation : “ I allow you, 0 
monks, to learn the word of the Buddha each in his own 
language” also accords well with Majjhima-Nikaya 139 
(III, pp. 234f., 237) wherein it is said that the “ middle 
way ” which leads to rest, is for a man not to insist unduly 
on his own provincial dialect (janapadanirutti) and at the 
same time not to diverge from general linguistic usage. 8) 

The commentaries frequently use the word “ Pali ” in 
the sense of “ canonical text ” in contrast to the Attha- 
Katba, sometimes also in the sense of “ language of the can- 
onical texts in the Jataka commentary “ Pali” often means 
the Jataka-Gathas. Curiously enough the term “ Pali ” is 


1) Cf. Dlgha I, 202 j Samyucta III, 71 ; Childers, Dictionary of the Pali Language s.v. 
nirutti : ‘‘use or expression of a language,” PTS, Dio. s.v. : 41 way of speaking, expression.” 

2) The form chandaso from the neuter chando is difficult to explain. 

3 ) It is said here that, for instance, a different word is used for “ bowl ” : pat! patta, 
vittha, sarava, dharopa, pona, pisila, and that each one considers his word as the only 
correct one, but that in the interests of peace it is best for each one to use the word which 
is current in his land. 
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used at the present day by the country people of Eastern 
Bengal to denote the verse portions in their prose narratives 
(Rupa-Kathas and Gita-Ivathas). 15 

Phonetic peculiarities of the Magadhi dialect in Pali 
have already been indicated by E, Kuhn, Beitrage zur Pali- 
Grammatik, Berlin, 1875, p. 9, E. Muller, Grammar of the Pali 
Language, London, 1884, and R. Pischel, SBA 1904, p. 807. 
E. Windisch (00 XIV, 1906, p. 252ff.) endeavoured to prove 
that Magadhi forms the foundation of Pali. S. Levi (JA 
1912, s. 10, t. XX, p. 4950.) attempted to trace remnants of 
an. earlier Magadhi Canon. According to Luders (Bruch- 
stucke buddhistiseher Dramen, p. 41) it would be more cor- 
rect to speak of “ Old Ardha-Magadhi ” as the foundatian of 
Pali. “ This dialect agrees in essentials with the Magadhi 
of the A4oka Inscriptions, but in part it already represents a 
more advanced stage of development ” ( Luders in SBA 1927, 
p. 123). The demonstration by P. V. Bapat (Ind. Hist. Qu. 4, 
1928, 23ff.) that Pali cannot be derived from Ardha-Magadhi, 
as the last-named shows a later stage of development of 
Prakrit than Pali, refers only to Jaina Ardha-M agadhi. 
Paisaci elements in Pali have been pointed out by Konow 
(ZDMG 64, 1910, 114ff.), Grierson (Bhandarkar Comm. Vol., 
p. 1170.) and Nalinaksha Dutt (Early History of the Spread 
of Buddhism, p. 2490.). Konow localises Pali and Paisaci in 
the district of the Vindhya hills. This leads us to the district 
of LTjjein, where Pali had already been localised by Wester- 
gaard , E. Kuhn and R. O. Frarike (Pali und Sanskrit, Strass- 
burg 1902, 1270.). Grierson regards Paisaci as the local 
dialect of Kekaya and Eastern Gandhara. Kekaya, especially 
Taksasila was at the time of the Buddha famous for learning. 
Grierson concludes from this that Pali is the literary form of the 


*) C/. Ind. Hist. Qu. 4, 1928, 6if., and Dineshchandra Sen , Eastern Bengal Ballads, 

Vol. Ill, part 1, Calcutta, 1928, p. lxv ff. 
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MagadhI language, which was in those days used in India as 
Koine , and was in particular utilised in Taksasila as the 
language of instruction. Gf. also Eliot I, 282 ff. 

According to S. Iv. Ghatterji (Origin and Development of 
the Bengali Language, 1926, I, 55ff.) the phonetics and mor- 
phology of Pali show most resemblance to Saurasenl, hut have 
adopted archaic forms from north-western and other Aryan 
dialects. 

Olieriberg (Yinaya Pitaka I, Introduction, p. 1 ff.) held 
the view that Buddhism was not introduced to Ceylon by 
Mahinda, as related in the Singhalese chronicles, hut spread 
gradually over the Island from the neighbouring Kalihga land, 
and that Pali is the language of the Kalihga land. There are^ 
however, no proofs for this. 

T. W. Rhys Davids (PTS Die., Poreword) is of opinion 
that Pali is based upon the dialect of Kosala, as it was spoken 
in the 6th and 7th centuries B. C. But what do we know of 
the dialects of these centuries ? 

Max Walleser (Sprache und Heimat des Palikanons, 
Heidelberg 1924, and ZB VII, 1926, 56ff.) made an unfortu- 
nate attempt to explain Pali as the “ language of Pataliputra” 
even by way of etymology. 11 

There is nothing to support the assumption that Pali 
originated in Ceylon. Though Singhalese has much in com- 
mon with Pali, we should rather assume that it is the Pali 
which influenced Singhalese. Gf. W. Geiger , Literatur und 
Sprache der Singhalesen (Grundriss I, 10), p. 91. 

Gf. Geiger, Pali Literatur und Sprache, pp. 1-5 ; H. Reichelt 
in Pestschrift fur Wilhelm Streitberg, 1924, p. 244 ff. ; A. B. 
Keith in Ind. Hist. Qu. I, 1925, 50 Iff. ; W. Wust, Indisch 
(Grundriss der indogermanischen Spraeh-und Altertums- 
kunde II, 4, 1), p. 44 f. and Mrs. Rhys Davids, Sakya or Bud- 
dhist Origins, p. 42911. . . 


1) E. J. Thomas (Ind. Hist. <Jn. 4, 1928, 773 $.) also rejects this. hypothesis. 
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APPENDIX III (on page 16). 

Bhabru-Bairat-Edict of Asoka. 

The small boulder which contains the inscription of 
Bairat, is now preserved in Calcutta in the Asiatic Society of 
Bengal, and for this reason the inscription is described by E. 
Hultzsch (Corpus Inscriptionum Indicarum, Yol. I, Inscriptions 
of Asoka, New Edition, p. xxv) as “ Calcutta-Bairat Bock- 
Inscription,” as there is also another rock inscription of Bairat. 
The boulder was discovered in 1840 on an eminence in the 
neighbourhood of Bairat. As the discoverer stated that Bairat 
was not far from “ Bhabra,” the inscription was also called 
the “ Bhabra edict.” Bhabra is, however, only an erroneous 
name for Bhabra, which is, as a matter of fact, 12 miles from 
Bairat. Many scholars have devoted themselves to identify- 
ing the texts mentioned in the inscription, in the Canon, and 
appreciating their historical significance. Of. E. Hultzsch, 
1. c., pp. xliii f., 172ff. ; Senart in JA 1884, s. 8, t. Ill, 
p. 478ff. ; 1885, t. Y, p. 39 Iff. ;and 1887, t. IX, p. 498ff. with 
an excellent facsimile of the inscription ; H. Oldenberg, Yinaya 
Pitakam Ed., Yol. I, p. xl note ; K. E. Neumann, Reden 
Gotamo Buddhos I, pp. 135, 324, 567 and WZKM 11, 1897, 
p. 159f. ; T. W. Rhys Davids in JPTS 1896, p. 93ff.; JR AS 
1898, p. 639f. ; Buddhist India, p. 169f. ; Dialogues of the 
Buddha, SBB II, 1899, Preface, p. xiii f. ; S. LSvi in JA 
1896, s. 9, t. VII, p. 475ff. ; E. Hardy in JRAS 1901, p. 311ff. 
and Asoka, p. 58ff. and V. A. Smith in JRAS 1901, p. 574 ; 
Asoka, 3rd Ed., p. 157 ; Kern, Manual, pp. 2 and 113 ; Pischel 
in SBA 1904, p. 807f., A. J. Edmunds in JRAS 1913, 385ff. ; 
Kosambi in Ind. Ant. 41, 40 ; Barua in JRAS 1915, p. 805 ; 
Ind. Ant. 48, 8ff.; Eliot I, 290f. ; E. Weller in Asia Major 5, 
1930, p. 166. 
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The texts recommended by Asoka are : — 

(1) Vinaya-samuhase, probably “ the principal sermon of 
the Vinaya-Pitaka,” i.e., the sermon of Benares, which in 
numerous passages (Yinaya-P., Maha-Vagga I, 7, 6 ; 8, 2 
etc., Udana Y, 3) is called samukkamsika dhammadesana, 
“the most excellent sermon.” Thus according to A. J. 
Edmunds in JRAS 1913, p. 885. Olderiberg and Rhys Davids 
(SBE 13, p. xxvi f.) explained it as “Abstract of the Vinaya” 
and assumed that this referred to the Patimokkha. B. M. Barua 
translates : “ Excellent treatise on Vinaya moral discipline.” 

(2) Aliya-vasdni, the dasa ariya-vasa, “the ten rules of 
life of the noble one ” which are taught in the Samglti- 
Suttanta and in the Dasuttara-Suttanta of the Digha-Nikaya 
(III, pp. 269 and 291) and in the Afiguttara-X ikaya X, 19 
(Vol. V, p. 29). 

(3) Anagata-bhayani, “ the five future dangers,” which 
are taught in the Anguttara-Nikaya V, 77-80 (Yol. Ill, p. 100 
ft.). 

(4) Munigdtha, probably the Muni-Sutta in the Sutta- 
Nipata 206 to 220. 

(5) Moneyasute, doubtless the money yani in the Itivut- 
taka 67, also in Ahgutt. Ill, 120 (Yol. I, p. 273). 

(6) Upatisapasine, “Questions of Upatissa.” As Upatissa 
is a name of Sariputta, and as the Sariputta-Sutta in Sutta- 
Nipata 955-975 contains questions of Sariputta, which are 
answered by Buddha, I have no doubt that this is what is meant. 
Thus already Neumann and now also Walleser. 

(7) Laghulovade musavadam adhigichya bhagavata, Budhena 
bhasite, “the exhortations to B-ahula, which were uttered 
by the Lord Buddha in regard to lying,” in Majjhima- 
Nikaya 61. As there is also a second Rahulovada- 
Sutta (Majjhima 62), Asoka also states the subject-matter of 
the text recommended by him. Thus Asoka must have known 
both texts. 
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The significance of the JBairat Edict should neither be 
overrated nor yet under-estimated. It is overrating it to con- 
ceive of it, as Barm, 1. c. has done, “as a rare historical docu- 
ment, which conclusively proves the existence of the Buddhist 
Canon in the third century B.C., in the same form, and with 
almost the same titles to its different passages, as we have 
now.” On the other hand, it is under-estimating it, when 
Barth (RHR 5, 1882, 239 f. = Oeuvres, I, p. 342) declares that 
the titles do not prove that there was a Canon in existence in 
those days, but that on the contrary they show that though 
Buddhism had a literature, it had not yet a Canon. Similarly 
La Vallee Poussin, Bouddhisme, Etudes et Matdriaux 
(Mimoires Acad. Belgique, 55, 1898), p. 32 f., says that the 
titles prove nothing for the antiquity of the Pali Canon ; 
according to him they prove merely the antiquity of Sutras 
and Yinayas which are related to the Pali texts, and that 
A^oka does not allude to a definite Canon. The very words 
of the edict : “ Whatever has been uttered by the Lord 
Buddha, all that is well said,” make it appear probable that 
there was something in the nature of a Canon in existence, 
wherein that which was regarded as having been uttered by 
Buddha, was collected, and which, therefore, to the minds of 
believers, bore the stamp of genuineness. When Asoka says 
that, though everything which the Lord uttered is good, he 
especially recommends a few selected texts not only to the 
monks and nuns, but also to the lay adherents of both sexes, 
it seems as though he must have been acquainted with a con- 
siderable number of such texts. We shall therefore not be 
unduly bold in arguing from the Edict that, at the time when 
it was written, there was a canonical collection of Sutta and 
Vinaya texts in the Magadhi language. As the texts enu- 
merated by Asoka appear in various books of the Pali Canon, 


*) The dictum of Angutfcara IV, 164: ‘‘All that is well said, that is the word of 
Buddha M (similarly Sikgasamuccaya, p. W) represents a later stage of development. 
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it is, to say the least of it, very probable indeed, that the Pali 
Canon, as far as the Sutta and Vinaya-Pitaka are concerned, 
was very closely related to the Magadhl Canon. The exag- 
gerated scepticism of Minayeff, Recherches, p. 81 ff., has 
already been confuted by Oldenberg, ZDMG 52, 1898, 631 ff. 

According toT. Bloch, ZDMG 63, 1909, 325 ff., the pur- 
pose of the inscription of Bairat was to institute public reci- 
tals of the texts named and to make a foundation for this. 
Unfortunately, however, there is nothing to this effect in the 
inscription. 

As to the correctness of the readings and interpretations 
of the Edict given by Max Walleser (Das Edikt von Bhabra, 
Materialien zur Kunde des Buddhismus, Heft 1, Leipzig, 1923; 
Noehmals das Edikt von Bhabra, ibidem Heft 9, Heidelberg 
1925 and ZII 3, 1924, 113 ff.), I am just as little convinced 
as Joh. Nobel in OLZ 1924, 361 ff., and E. Leumann in ZII, 2, 
1923, 316 f. 


APPENDIX IV (on page 190f) . 

Time and Lipe op Buddhaghosa. 

Th. Foulkes (Ind. Ant. 19, 1890, p. 122) already gave 
expression to the conjecture that Buddhaghosa never lived at 
all, but that the existing commentaries were ascribed to the 
“Voice of Buddha.” V. A. Smith , too (Ind. Ant. 34, 1905, p. 
185) says, “Personally I do not believe in the existence of 
Buddhaghosa, e The Voice of Buddha/ as an historical person- 
age/’ L. Finot(La, 16gende de Buddhaghosa, in Cinquantenaire 
de F6cole pratique des hautes 4tudes, Paris 1921, p. 101 ff.) 
goes further, and attempts to prove that there is no historical 
foundation for Buddhaghosa’s journey from Magadha to 
Ceylon, and that the commentaries are the work of several 
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Singhalese translators, who have been grouped by tradition 
around the more or less authentic name of Buddhaghosa. We 
admit that the accounts of Buddhaghosa which have come 
down to us are 800 years later than he himself, that they are 
full of legends, that the accounts of Buddhaghosa’s journeys to 
Burma and Pegu have no sort of historical background, and 
likewise that some commentaries have been aseribed to him 
erroneously. However, in the case of Sankara, too, there are 
only quite legendary so-called “biographies,” and many works 
are ascribed to him, which he could not have written, and yet 
no one doubts that a philosopher Sankara really existed. At all 
events the name Buddhaghosa is quite trustworthy, as this 
name already occurs in inscriptions of Mathura in the first 
centuries of the Christian era ( Foulkes , 1. c., p. 1052.). Gf. P. 
Pelliot in T’oung Pao 21, 1922, p. 243 f., and Pe Mating Tin in 
JRAS 1923 265 2. Pelliot (1. c. and BEPEO 4, 149, 412) has 
pointed out that, at the beginning of the fifth century Ea-hien 
and Tche-mong made the acquaintance of a Brahman Itaivata 
in Pa|aliputra, who is possibly identical with Buddhaghosa’s 
teacher. The fact that Buddhaghosa knew the Vedas and was 
versed in Samkhya and Yoga, lends probability to the tradition 
that he was originally a Brahman; s. Mating Tin , 1. c. 

The period of the reign of King Mahanama of Ceylon was 
formerly assumed to be 410-432 or 413-435, and the life-time of 
Buddhaghosa was accordingly set in the first half of the 5th 
century. This view was still held by Burlingame (HOS Vol. 
25, p. 58). According to the chronology of W . Geiger (The 
Mahavamsa transl., p. xxxvi 2.), which is based upon the 
foundation of the date 483 B. C. as the year of Buddha’s 
death, 458-480 A. D. would be the dates of Mahanama’ s reign, 
and thus also Buddhaghosa’s time. This chronology, however, 
given only “provisionally”- by Geiger himself, seems rather 
doubtful to me. The account of Chinese annals of an embassy 
which King Mahanama of Ceylon sent to the emperor of China 
in the year 428 A. D. (8. 1/Svi, JA 1900, s. 9, t. XV, p. 4122) 
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speaks rather in favour of the date 410-432. Geiger refers 
to the fact that, according to his chronology King Meghava nn a 
of Ceylon reigned from 352 to 379 A. D., and according to a 
Chinese account { Levi , 1. c„, p. 316 f.) this king sent an 
embassy to Samudragupta, who reigned from 326 to 375 A. D. 
(Smith, Early History, in the 4th edit, gives 330-380). However, 
even the old dating of Meghavanna, viz., 304-332 A.D. would not 
contradict the Chinese account, if the embassy had taken place 
between 330 and 332 A. D. Smith, Early History, p. 345, does, 
it is true (obviously on the basis of Geiger's chronology), give 
the date of about 360 A. D. for King Meghavanna’s embassy. 

APPENDIX V (on page 257). 

The Date op Kaniska’s Re igut. 

The date of the reign of King Kani ska is of the utmost 
importance for the study of the History of Buddhism and 
Buddhist literature. Now though there are numerous dated 
coins of Kaniska, and inscriptions in which Kaniska is men- 
tioned, there is no sure means of determining according to 
which, era these dates should be reckoned. There are also 
traditions about Kaniska in Tibet, China and Mongolia. Deriv- 
ing their material from Indian sources, the Chinese give much 
edifying information concerning Kaniska, but they do not give 
us any synchronisms with Chinese History. Hence even now 
we have nothing beyond hypotheses as to Kaniska’s time. 
Epigraphical, numismatical, archaeological and literary 
evidence points more and more to the 2nd century A. D. as 
the time when Kaniska reigned, and to round about 125 A. D. 
as the probable date of his accession. The view, still main- 
tained by a few scholars, that Kaniska is the founder of the 
Saka era, which began in 78 A. D., is less likely to be 
correct. . AAv.-;'.' 
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In view of the importance and the difficulty of this ques- 
tion, I give below a summary of the almost overwhelming 
literature on the problem, which is still further complicated 
by the fact that there were probably two rulers named 
Kaniska. 

(1) The view that Kaniska is the founder of the Viler ama 
era in 58 B. G. will find but few supporters now-a-days. It 
was represented by Alexander Cunningham (Archaeological 
Survey of India, Reports, Yol. II, 1871, p. 68 note, 169 If.; 
Ill, p. 31), 1J J. F. Fleet in his Introduction to the English 
translation of G. Biihler’s 1 Indian Palaeography ’ in Ind. Ant. 
33, 1904, and in JRAS 1906, 979 If.; 1903, 334; 1913, 95lf.,965 
ff.; 1914, 992 If.; O. Franhe in ABA 190 i, 61 If., J. Kennedy in 
JRAS 1912, 66511, 981ff. ; 1913, 36911, 661 If., 1054 ff.; S. Lhi 
JA. 1896, s. 9, t. VIII, 444 ff, 1897, s. 9, t. IX, 1 ff , 2 assumes 
the 1st century B.G. and the beginning of our era as Kaniska’s 
time. The same view is also held by L. D. Barnett in JRAS, 
1913, 193, and in Calcutta Review, Feb. 1924, p. 252. 

(2) The view that Kaniska is the founder of the 8aka era 
in 78 A.D. was first put forward by J. Fergusson in JRAS, 

1880, 259 ff. and by H. Oldenberg in Zeitschrift fur Numis- 
matik 8, 1881, 289 ff. (English translation in Ind. Ant. 10, 

1881, 213 ff.), and is still defended at the present day by E. J. 
Rapson (Cambridge History I, pp. 581, 583 ff.), Daya Ram 
Sahni in JRAS, 1924, 399 ff, L. Bachhofer in OZ, 1927, 21 ff, 
1930, 10 ff, Hari Charan Ghosh in Ind. Hist. Qu. 4, 1928, 
760 ff.; 5, 1929, 49 ff. The first century A.D. is assumed as 
Kaniska’s time by L. A, Waddell in JRAS, 1913, 947 ff, on 
archaeological grounds, and by J. Ph. Vogel in Ep. Ind, VIII, 
173 ff. on palaeographical grounds. 


x ) Cunningham changed his opinion later, and placed Kaniska about 80 A.D, 

2 ) The same Chinese sources on which Levi takes hia stand, are utilised by Ed* 
Specht in JA 1897, s, 9, t, X, p. 152 ff., for fixing the date as the end of 1st or the 
beginning of the 2nd century A.D. 
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(3) The end of the 1st and the beginning of the 2nd century 
A.D. is assumed by many scholars, s. H. Oldenberg in 
NGGW, 1911, 427 ff. (English translation in JPTS, 1910-11, 
p. 1 ff.), AR, 17, 1914, 646 ff., Ed. Specht in JA 1897, s. 9, 
t. X, p. 152 ff,, A. M. Boyer in JA 1900, s. 9, t. XY, 526 ff,, 

H. Luders, Die Inschrift von Ara in SBA, 1912, 824 ff. (Eng- 
lish translation in Ind. Ant., 42, 1913, 132 ff.) ; E. W. Thomas 
in JRAS, 1913,, 627 ff., 1011 ff. ; 1914, 748 ff., GGA, 1931, 
1 ff., and M. A .Stein in Ind. Ant., 34, 1905, 77 ff.: “Palseo- 
graphical and other considerations make it appear probable 
that the date of Kaniska’s accession may be somewhat later 
than the beginning of the Saka era.” According to R. D. 
Banerji, who has formulated all the theories advanced up to 
that time (Ind. Ant., 37, 1908, 27 ff.) Kaniska crossed the 
Indus in the year 91 A.D. and died in 123 A.D. 

(4) The 2nd century A.D. is supported on archaeological 
grounds by A. Foucher, L’ art grdco-bouddhique du Gandhara 

I, 1905, p. 623, II, 1918, p. 505 ff.. Sir John Marshall in 

JRAS, 1914, 973 ff., 1915, 191 ff., Guide to Taxila, 2nd Ed., 
Calcutta, 1921, p. 17, V. A. Smith, History of Eine Art in 
India and Ceylon, Oxford, 1911, p. 99. 15 The most decided 
supporter of the view that Kaniska did not come into power 
until after the year 125 A.D. and that the Kani§ka 
era begins with the year 128-29 A.D., is Sfcen Konow 
(ZDMG, 68, 1914, 97 ; SBA, 1916, 787 ff. ; Ep. Ind., 

XIY, 1918, 130 ff.; Acta Or., II, 1923, 130 ff.; Ill, 

1924,’ 52 ff.; JBRAS, N. S. 1, 1, 1925, p. 1, ff.; Ind. 
Hist. Qu., 3, 1927, 851 ff. and lastly in Kharosthi 

Inscriptions, Corpus Inseriptionum Indicarum, Yol. II, part 
I, Calcutta," 1929, pp. Ixxv ff„ lxxx ff._, xciii f.). V. A. 
Smith, Early History, 271 ff., gives approximately 120-160 
A.D., and R. Kimura (Ind. Hist. Qu., 1, 1925, 415 ff.) 



1) Earlier views are discussed and criticised by Smith in JKAS 1903 ji P« 3 f£. 
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140-180 A.D. as the time of Kaniska’s reign. Of. also A. V. 
Stael-Holstein in SB A, 1914, 643 ff. ; E. Winclisch Philologie 
unci Altertumskunde in Indien, Leipzig, 1921 (AKM, XV, 3), 
p. 26 ff., who again gives a survey of the various theories, 
and Keith, Hist. Sansk. Lit., p. xxvii. 

(5) The 3rd centw'y A.D. is supported only by D. R. 
Bhandarkar (JBRAS, 20, 1899, 269 ff.), E. G. Bhandarkar 
(JBRAS 20, 1900, 385 ff.), E. C. Majumdar (Inch Ant. s 46, 
1917, 261 ff. and JDL, 1, 1920, 65 ff.). 

Eor a second Kaniska, who was probably the grandson 
of the great Kaniska and lived in the 3rd century, s. Liiders 
l.c. ; Satis Chandra Vidyabhushana in J AS B 6, 1910, 477 ff. ; 
Kimura l.c.; Daya Earn Salmi 1. c. ; Hari Charan Ghosh, 
Ind. Hist. Q,u., 5, 1929, p. 70, and Sten Konow, Kharoshthi 
Inscriptions, p. lxxx f. 

APPENDIX VI (on page 424). 

The Year oe the Death oe MahavIra. 

According to the usual chronology of the S vetambara 
Jainas, MahavIra died 470 years before the beginning of the 
Vikramaera, i.e.,in 527 B.C. A but according to theDigamharas, 
in 605 B.O. These dates are probably based upon erroneous 
calculations, for they are as difficult to reconcile with the one 
and only firmly established fact, namely that Buddha and 
MahavIra were contemporaries and lived in the reigns of 
Kings Bimbisara and Ajatasatru, as they are with other 
traditions of the Jainas themselves. There is a tradition of 
the Jainas, which can be traced as far back as the 
11th century A.D., according to which Candragupta was 
anointed king 155 years after the death of MahavIra. Now 
it is true that even the date' of Candragupta’s coronation is by 
no means certain. Otto Stein (Arehiv Orientdlni 1, 1929, 
354 ff. A 368 ff.) has shown that Candragupta cannot have been 
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crowned king before 318-17 B.C. If we assume 317 B.C., 
hypothetically, as the coronation year, then the Nirvana of 
Mahavira would have taken place in 473-72 B.O., and that of 
Buddha in 480-79 or 483-82 B.C., according to whether we 
assume 28 or 25 years as the length of Bindusara’s reign. J. 
Gharpentier (Ind. Ant., 43, 1914, 118 ff., 125 If., 167 ff. and 
Cambridge History, I, 150 ff.) has attempted to prove that 
Buddha died in 477 B.C. and Mahavira in 467 B.C. H. 
Jacobi, who formerly (The Kalpasutra of Bhadrabahu Ed., 
Introduction, p. 6 ff.) had likewise assumed the date 467 B.C., 
now accepts (Buddhas und Mahavlras Nirvana und die poli- 
tische Entwieklung Magadhas zu jener Zeit in SBA, 1930, 
p. 557 If.) 484 B.C. as the year of Buddha’s death and 477 
B.C. as that of Mahavira, as a “ sure foundation ” for the 
history of Magadha, and he sets out from the year 322 B.C. 
as the year of Candragupta’s coronation. S. V. Venkateswara , 
JRAS, 1917, 122 ff., has tried to prove that Mahavira could not 
have died earlier than 437 B.C. 

None of these datings can be reconciled with the 
tradition, preserved In three different passages In the Pali 
Canon (Dlgha III, 117, 210 ; Majjhima II, 243f.) and also in 
the Chinese Dlrghagama (s. S. Behrsiug in Asia Major VII, 
1931, p. Iff), that the Nighanta Nataputta died a short time 
.before Gotama. Jacobi SBA 1930, 558 ff., assumes that this 
report was only invented in order to connect with it 
the story of the quarrels in the community of the 
Nighantas after the death of the Master. Of course, this is 
possible, but I have grave doubts that such a report which, as 
the Chinese translation shows, belongs to an earlier Canon, 
should be mere invention. I should prefer to say that the 
real date of Mahavlra’s Nirvana is still unknown. 

Of. also K. B. Pathak in Ind. Ant. 12, 1883, p. 21f.; 
Hoernle in ERE I, 261; Smith, Early History (4th ed.), 
pp. 34, 48 f., and Guerinot, La religion Djaina, p. 41. 
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P. 3, L. 16, read patimokkha. 

P. 8 note 2, add : That the canon was written down under 
Vattagamani is not only related in the Dlpavamsa 
and Mahavamsa, but also, with more details in the 
Nikayasamgraha, composed at the end of the 14th 
or the beginning of the 15th century A.D. See 
G. P. Malalasekera, Pali Literature of Ceylon, 
London 1928, p. 43f. It is likely enough that some 
commentaries may have been written down even 
before Vattagamani, but canonical texts were learnt 
by heart by the monks and transmitted orally, 
even in much later times ; see Malalasekera, l.c., 
p. 44ff. 

P. 9 note 2, L. 2, read abhidhamma for abhdhamma. 

To p. 12ff. : On the value of the Pali Canon for our knowledge 
of early Buddhism, see also Priedrich Weller in 
Asia Major 5, 1930, p. 149ff . ; Winternitz in Studia 
Indo-Iranica, Ehrengabe fur Wilhelm Geiger, 
Leipzig 1931, p. 63ff. ; Bimala Churn Law in Ann, 
Bh. Inst. 12, 1931, p. 17 Iff. 

P. 12, L. 1, read not for oot. 

P. 16 note 3, L. 4, after Barua add : and K. G. Singha. 

„ „ „ L. 5, after “ Calcutta, 1926 ” add : Gf. J. Ph. 

Vogel in JRAS 1927, 592ff. a 

P. 21, L. 16, read Bhikkhunivibhahga. 

P. 21 note 1, L. 10f„ instead of “ new edition in preparation ” 
read second edition, 1929. 

P. 25 note 1, L. 6, read Frankfurter for Frankfurter. 

P. 35 note 2, L. 2, read translated by T. W . and C. A. P. 

Rhys Davids. "SvB 

P. 36, L. 21, read entertainments for conversations. 

ml 78 -l . : 
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P. 39, L. 13, read Nirvana. 

P. 41 notes, L. 6, read Mahd-Pannirvana-STdra, see Carlo. 

To p. 42, L. 10 : Gf. Friedrich Weller, Der ehinesische Dharma- 
samgraha. Mifc einem An hang iiber das Lakkhana- 
suttanta des Dlghanikaya, Leipzig 1923. 

P. 48, L. 22, read reins for reigns. 

To p. 53. L. 3 : An enlarged version of Majjhimanikaya 
No. 135 (Cula-Kammavibhanga) which also exists 
in the Chinese Madhyama-Agama and in two other 
Chinese recensions, is the Maha-Karmavibhanga, 
discovered by S. LSvi in a Nepalese MS. See Annual 
Bibliography of Indian Archaeology for the Year 
1929 (Leyden, Kern Institute, 1931), p. 1 If. 

P. 53 note 2, L. 3, read Bhdbru. 

P. 54 note 1, L. 4, after 1925 add : and Vol. I, 1930. 

P. 59, L. 17, read when I was she. 

P. 78 note 2, add : On the relative date of the text cf. B. Ch. 

Law in Ann. Bh. Inst. 12, 1931, p. 176 f. 

P. 80 note 2, L. 5, read L. von Schroeder. 

„ „ L. 8, read GSAI for JSAI. 

P. 94, L. 7 from below, read Vdsettha-Sutta. 

P. 98 note 3, add : See also Bimala Churn Law in Ann. Bh. 
Inst. 12, 1931, 173 ff. 

P. 116 note 3, L. 6 from below, read Franke in Bezz. Beitr.— 
At the end of the note add : See also Gokuldas De 
in Calcutta Review, June 1929, 265 ff. ; August 
1929, 246 ff. ; Jan. 1930, 78 ff. ; July 1930, 65 ff. ; 
Peb. 1931, 278 ff. 

P. 118 notes, L. 11, add : See Winternitz in Ind. Hist. Q.u. 4, 

1928, 1 ff. 

P. 119, L. 6, read tally for tallies . 

P. 120 note 2, add : and Oct. 1927, p. 56 ff. ; cf. J. Ph. Vogel 
in JR AS 1927, p. 592 ff. ; Gokuldas De, “Bharhut 
Jatalcas ” in a New Light, in Calc. Rev., August 

1929, p. 246 ff. 
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P. 121 note 1, add : See also A. Coomaraswamy in JRAS, 1928, 
390 ff. 

,, note 2, L. 2, read nordostlichen for nordostlichen and 
add : B. C. Sen, Studies in the Buddhist Jatakas, 
Calcutta 1930, still takes the whole of the Jataka 
book as evidence for the “ history ” of the time of 
Buddha. Gokuldas De, Jataka -Gleanings hearing 
on Ancient Indian Culture and Civilisation (Calcutta 
Review, Sept. 1931, p. 361 If. ; Oct. 1931, 
p. 106ff.), is more cautious, in taking his “ glean- 
ings ’ 5 from the Gath as only. 

P. 131f. note 3, add : In the Samkha- Jataka (No. 442) and* the 
Mah a janak a- Jataka (No. 539) we meet with a 
goddess of the sea, Manimekhala, who saves ship- 
wrecked seafarers. This goddess has a temple in 
Kanchl (near Madras). See S. Levi in Ind. Hist. Qu. 
6, 1930, 697 ff. 

P. 133 note 3, add : On the relation between the Jataka and 
the Mababharata, see above Yol. I, p. 472 note 4 ; 
H. Liiders in SBA, 1929, 269 ; N. B. Utgikar in 
JBRAS, N.S., Yol. IY, nos. 1, 2. 

P. 156 note 2, add ; See also B. Ch. Law in Ann. Bh. Inst; 
12, 1931, p. 173f. 

P. 170 note, L. 2, after “pp. 6 and 16 5 5 add : Dwijendra Lai 
Barua in Ind. Hist. Qu. 7, 1931, 367ff. 

P. 170 note 2, add: See also B. Ch. in Ann. Bh. Inst. 
12, 1931, p. I77f. 

P. 174 note 1, add : G. P. Malalasekem, Pali Literature of 
Ceylon, London 1928, and B. Ch. Law in Ann. Bh. 
Inst, 13, 1931-32, pp. 97-143. 

P. 174 note 2, add : A new theory on the composition of the 
Milindapanha has been suggested by Mrs. Rhys 
Davids, The Milinda Questions— An ' Inquiry into 
its Place in the History of Buddhism with a Theory 
as to its Author, London 1930. She thinks that 
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there is one author of the book who first edited 
the conversation between Milinda and Nagasena, 
which she considers to have actually taken place, 
then — about ten years later — wrote the dialogues on 
the Dilemmas, and still later, as “a grey-haired man,” 
the book of the Similes. I am not convinced, and 
see no reason to change my views expressed on pp. 
174-83. Dor an analysis of the work see also B. 
Ch. Law in Ann. Bh. Inst. 13, 1931-32, pp., 105-22. 

P. 177 note 1, L. 1, read Milindapanho for Milindapanho. 

P. 177 note 2, L. 1, read F. 0. Schrader for E. Schrader. 

P. 183 note 1, add : Dor an analysis of the contents of the 
Netti, see B. Oh. Law in Ann. Bh. Inst. 13, 1931- 
32, p. 97ff. 

,, note 4, read Fuchs for Fuch’s , and add at the end of 
the note : B. C. Law in Ann. Bh. Inst. 13, 1931-32, 
p. 105. 

P. 190 note 1, add : Gf. Maung Tin in JR AS, 1923, 265ff. 

P. 214 note 2, add : It is now probable that an older Thera 
Dhammakitti (I), who lived in the reign of Para- 
kkamabahu I, was the author of the first part of the 
Ou]avamsa ending with the death of Parakkama- 
bahu I in 1186 A.D., while chapters 80ff. were 
written by another Dhammakitti (II), who may be 
the same who wrote the Dathavamsa in 1211 A.D. 
The second part of the Culavamsa deals with the 
period 1186-1333 A.D. and the third part, probably 
composed by the Thera Sumangala in the second 
half of the 18th century, with the period from 
1333 to 1781 A.D. See W. Geiger in Ind, Hist. 
Qu. 6, 1930, 206ff. 

P. 215 note 2, add : On the sources of the Mahavamsa see 
also W. Geiger in ZII 7, 1929, 259ff., who shows 
1 that Mahanama probably also used a chronicle of 
Rohana, and puMapotthakani (books containing 
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lists of pious foundations), besides popular (oral) 
traditions. 

P. 216f. note 2, add : On Mahavamsa and Culavamsa as 
sources of history, see also W. Geiger in Ind. Hist. 
Qu. VI, 1930, 208ff. 

P. 220 note 1, L. 3, after “ p. 96ff.” add : and Ann. Bh. Inst. 
13, 1931-32, p. 1221 

„ note 1, add at the end : A paper on Buddhadatta, by S. 
Jambunathan in Journal of Or. Res., Madras, April 
1928, pp. 111-17, is quoted in BB. I, No. 130. 

P. 221 note 1, L. 7, read Mrs. Rhys Davids. 

P. 222 note 1, add: See also B. C. Law in Ann. Bh. Inst. 13, 
1931-32, p. 123ff. 

P. 222 note 3, add : Gf. B. 0. Law in Ann. Bh. Inst. 13. 1931- 
32, p. 141ff. 

P. 224 note 1, add : Gf. B. 0. Law in Ann. Bh. Inst. 13, 1931- 
32, p. 134ff. 

P. 227 note 1, add : Buddhist texts are known to have been 
translated into Chinese already in the second 
century A. I)-, if not earlier. The earliest Tibetan 
translations date from the second half of the eighth 
century A- D.; see A. H. Francke, Antiquities of 
Indian Tibet, Vol. II, The Chronicles of Ladakh and 
Minor Chronicles (Archaeological Survey of India, 
New Imp. Series, Vol. 50), Calcutta 1926, p. 86. 

P. 227 note 2, L. 2, read Kucha for Kuchar. 

P. 229, L. 18, read even the for even in the. 

P. 229 note 1, add : Nalinaksha Dutt , Aspects of MahaySna 
Buddhism and its Relation to Hinayana, London 
1930 (Calcutta Oriental Series No. 23). 

P. 230 note 1, L. 2, read causality for cusality. 

P. 232note 1, L. 3 and note 2, L. 1, read Oldenberg for Oldenburg. 

P. 233 note 2, add: On the legendary matter, Jatakas and 
Avadanas, in the Mula-Sarvastivada Vinaya, see 
also J . Przyluski in Ind. Hist. Qu. 5, 1929, p. Iff. 
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P. 236 note 1, add : The Chung-Tsi-Eing (Chinese version of 
the Samgitisutta) of the Dirghagama has been 
translated into German and discussed by Siegfried 
Behrsing in Asia Major 7, 1931, pp. 1-149. Of. 
above, p. 45 note 2. 

P. 235 note 3, add: The Chinese Fan wang king or 
“ Brahmajala-Sutra,” a Yinaya work of the Maha- 
yana, translated by Eumarajlva from an unknown 
Sanskrit text, has been edited and translated into 
French by J. J. M. De Groot, Le code du Mah&y&na 
en Chine son influence sur la vie monacale et sur le 
monde laique (Verhandelingen der Eon. Akademie 
van Wetenshappen te Amsterdam, Afd. Lett. Deel 
I, No. 2) 1893. Another Brahmajala-Sutra in the 
Chinese Dirghagama, as well as the Brahmajala- 
Sutra in the Tibetan Kanjur, corresponds to the Pali 
text in the Dlghanikaya. 

P. 237, L. 6, read Dhanimapada for Dharmapada. 

P. 237 note 4, add : Fragments of Udanavarga translations in 
Eucean language are discussed by E. Sieg and W. 
Siegling in BSOS YI, 2, p. 483£f. 

P. 238 notes, L. 4, read Schiefner for Schiefnen. 

P. 239 note 2, add : See now also Bimala Churn Law, A 
Study of the Mahavastu, Calcutta and Simla 1930, 
and Supplement. 

P. 240, L. 1, Mm. Haraprasada iSastrl (Calcutta Review, 
Sept. 1930, p. 441f.) would translate: “Vinayapi- 
taka according to the text of the Mahasanghikas 
who declare the Buddha to be lokottara.” For, he 
says, all the Mahasanghikas believe the Buddha to 
be lokottara, and in the list of the eighteen sects 
“ Lokottaravadins ” are not mentioned. But Vasu- 
mitra and Bhavya mention the Lokottaravadins as 
a sect of the Mahasanghikas. See Mrs. Rhys Davids, 
Points of Controversy, p. xxxvi f. and Max 
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Wulleser , Die Sekten des alten Buddhismus, Heidel- 
berg 1927, pp. 28, 78. 

P. 240, L. 3, read Mahusangha for Mahasangha. 

P. 243 note 2, L. 1 : read above for avove. 

P. 247 note 2, add: See also B, C. Law, A Study of the 
Mahavastu, Supplement, p. 171, and A. B. Keith, A 
Note on the Mahavastu, in Law’s book, p. vii. 

P. 260 note 2, add : On the style and language of Asvaghosa’s 
poems cf. Keith, HSL, p. 56 ff. 

P. 262 note 1, add : On the relation between Yalmiki and 
Asvaghosa, s. Yol. I, p. 512 1, and C. ~W. Gurner in 
JASB, Yol. XXIII, 1927, p. 347ff. (BB I, no. 102). 

P. 262 note 2, L. 4, after "1928 ” add: An English transla- 
tion of the Saundarananda by E. H. Johnston has 
been published in the same series, London 1932. 

P. 266 note 1, add : It seems to me quite impossible that such 
texts as the Nairatmya-pariprccha, the Gurupanca- 
sika, and similar Mahayana and Tantra texts which 
are ascribed to Asvaghosa (s. S. Levi in JA 213, 
1928, 204 ff.; 215, 1929, 255 ff.) could be works of 
the poet. Either they are apocryphal, or their 
author is another Asvaghosa. Gf. J. Przylnski in 
Acad. roy. de Belgique Bulletins de la classe des 
lettres, 1930, 4251!. 

P. 267 note 1, add : It is possible that Asvaghosa is also the 
author of a lyrical drama treating the legend of 
Rasfrapala, s. S. Levi in JA 213, 1928, 200ff. 

P. 267 note 2, add : Pages 267ff. were already printed when I 
saw Job. Nobel’s paper “ Kumaralata und sein 
Werk ” (NGGW, 1928, 295ff.; _ see also S. Levi in 
JA 213, 1928, 193ff.; 215, 1929, 27lff.,. and L. de 
La ValUe Poussin, Yijnaptimatratasiddhi (Buddhica 
I, 1) Paris 1928, p. 223f.) which makes it most pro- 
bable that Eumaralata’s Kalpanamanditika Drstan- 
tapankti is not identical with the Sutralamkara, 
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but an imitation of it prepared for the use of the 
Sautrantikas, and that Asvaghosa is the author of 
the “Sutralamkara” translated by Kumarajiva. 
On the other hand the colophons of the Turfan 
fragments leave no doubt that Kumaralata is the 
author of the Kalpanamanditika, s. J. Przyluski 
in Acad. roy. de Belgique Bulletins de la classe 
des lettres, 1930, 425ff. H. Luders (Katantra 

und Kumaralata, SB A 1930, 531f.)has also discover- 
ed fragments of a grammar by Kumaralata. 

P. 270, last line, read Catuhsataka Stotra. 

P. 277 note 3, add : Cf. Winternitz in Comm. Wogihara, p. 7ff. 

P. 285 note 4, add : J. Przyluski (Ind. Hist. Q,u. 5, 1929, p. 5) 
does not think it probable that the Yinaya is the 

source of the Divyavadana. He holds that “ the 

compilers of the Yinaya of the Mulasarvastivadins 

are likely to have borrowed from the ancient 

collection of fables of which our Divyavadana is only 
a late recension.” 

P. 286 note 3, add : J. Przyluski in JA 210, 1927, p. 115ff. 

P. 293 note 1, L. 2, read JRAS for JARS. 

P. 294 note 4, add : On the Bodhisattvapifaka see also Hara- 
prasad Sdstri in B. C. Law, Buddhistic Studies, 1931, 
p. 846ft 

P. 295, B. 4, add : As t ^ iere is no Mahayana Canon, there is 
also no special Yinayapitaka of the Mahayana, 
though there are Sutras which treat of Vinaya sub- 
jects. Such Sutras are the Chinese Brahma jdla- 
Sutra (translated into Drench by M. de Groot, Be 
code du Mab&y&na en Chine (see p. 622 above addi- 
tion to p. 235 note 3) and the Bodhisattm-Pratimoksa- 
‘ Sutra (edited by Nalinaksha Dutt in Ind. Hist.- Q,u, 
7, 1931, 269ft). See also 1ST. Dutt, Aspects of Maba- 
y5na Buddhism and its relation to Hinayana, p. 290ft 
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P. 305 note 4, add: On the great, importance of the Sad- 
dharmapundarlka in Japan, see M.. :W> de Visser, 
Ancient Buddhism in Japan Sutras and . Ceremonies 
in use in the Seventh and Eighth Centuries A. D., 
Paris 1928 (Buddhica, ser. I, t, HI), pp.lff., 43. 

P. 306 note 3, L. 1, read Waddell. 

P. 307 note 3, L. 7, read Siksa-Samuccaya. 

P. 307 note 3, L. 2, read being in the hope . , 

P. 315 note 1, add : See now also the valuable “ Note on the 
Prajhaparamita ” by Nalinaksha Butt, Aspects of 
Mahayana Buddhism, London 1930 (Calcutta Orien- 
tal Series No. 23), p. 323ff., and the survey of the 
Prajhaparamita, literature by Tokumyo Matsumoto, 
Die Prajnaparamita-Literatur nebst einem Specimen 
der Suvikrantavikrami-Prajhaparamita (Bonner Ori- 
entalistische Studien Heft 1), Stuttgart 1932. N. 
Butt, 1. e., pp. 39f., 328 dates the Astasahasrika 
“as early as the first century B. C.” According to 
Matsumoto (1. c. s p. 22) the earliest Chinese transla- 
tion of the Astasahasrika Pr. dates 172, A. D. He 
thinks (1, c., p. 31) that the Prpjfiaparamifas origina- 
ted in Kashmir between the birth of Christ and: the 
time of Kaniska. : • ^ 

P. 315 note 2, add : On a list of Prajhaparamitas ip the Tibe- 
tan Kanjur, see also Marcelle Lalou in JA 215, 
1929, pp. 87-102. 

P. 316 note 2, add: The Sanskrit text of the Sapta&tikS 
Prajhaparamita has been edited by G. Tucci (Memo- 
rie della R. Accademia Nazionale dei Lincei, Yol. 
XYII) , Bom a 1923, and, together with Hsiian 
Tsang’s Chinese version, by Jiryo Masuda in Comm. 
Wogihara, p. 185ff. : . 

P. 316 note 6, add : N. Butt, 1. c., 328ff f ,; by a comparison of 
the Prajnaparamita versions, comes to the conclusion 
that “the relation between the Asta. and the gata. 
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can be hardly called that of abridgment or expansion, 
as it can be said between the Sata. and the Panca- 
vimsati.” Yerbal agreements show “ that the Asta. 
and the Sata. deal with identical topics, but the 
arrangement and the emphasis laid on a particular 
topic are quite different. Besides this, the Sata. 
introduced new topics like bhumis and expositions of 
the various sunyatas, samadhis, etc., which were 
only enumerated or referred to in the Asta. So it 
may be said that the Sata. utilised the Asta. and not 
vice versa.” On the other hand, “the Paneavimsati 
is clearly an abridgment of the Sata. effected by an 
omission of set enumerations and repetitions.” Dr. 
Dutt is certainly right in saying “ that the generali- 
sations regarding abridgment and expansion of the 

. . . Prajhaparamitas are not possible and that each book 
must be judged by its contents.” About the Daga- 
sahasrika and Astasahasrika in Chinese, s. Dutt, 1. c., 
p. 323f. Matsumoto, in his list of Prajnaparamita 
texts (1. c., p. 2ff.)’. does not mention a Dasasaha- 

- srika at all. 

P. 321, L. 4, read gatasahasriM. 

P. 322 note add : N. Dutt, l.c,, p. 332ff., would explain the 

» tiresome repetitions in the Prajhaparamitas as due 

to the desire of philosophical writers of first wiping 
out from the minds of the readers old ideas, in order 
to implant new ideas in their place, but who “ sadly 
lacked the knowledge of artful repetitions,” and 
therefore became tiresome. I think that the writers 
of the Pr. wrote for religious purposes rather than 
for philosophical teaching. 

P. 326 note 5, L. 2, read Sautrdntikas for Santrantikas. 

P. 327 note 1, add: See also J. Rahder, Glossary of the. 

Sanskrit, Tibetan, Mongolian and Chinese Versions 

- of the Dasabhfimika- Sutra, Paris 1928 (Buddhica t 
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sdr. 2, tome I) and The Dai&bhumika-Sutra (Gatha 
portion) Edited by Johannes Bailer and Shinryu 
Susa in EB 5, No. 4, July 1931. 

P 328 note 1, add : On the Bhumis and the literature on them 
see now N. Dutt, Aspects of Mahayana Buddhism, 

p. 238ff. 

P 332 note 1, add : The Ugradatta-Pariprccha seems to have 
been a book of conduct for use by the lay Bodhi- 
sattvas, s. N. Dutt, Aspects of Mahayana Buddhism, 
p. 299. 

P. 332 note 2, add : The Sanskrit text of a Nairatmya- 
pariprceha, formerly only known in a Tibetan and in 
a Chinese version, has been discovered by S. 
Levi (see JA t. 213, 1928, p. 207ft)’ A reconstruc- 
tion of the Sanskrit text from the Tibetan version 
has been edited by Sujitkumar Mukhopadhyaya in 
Visva-Bharati Studies, No. 4, Calcutta 1931. 

P. 332 note 3, add: See now also Daisetz Teitaro Suzuki, 
Studies in the Lankavatara Sutra, London 1930 (cf. 
EB V 1929, pp. 1-79), also Haraprasad fan and 
S. N. * Dasgupta in B. 0. Law, Buddhistic Studies, 

1931, pp. 840ff., 859£L 

P 333, L. 9 : The last chapter should not be called Saga- 
thakam,” but (if it had any title at all) it should be 
“ Gathah.” This is also the meaning of the 
colophon : ity aryasaddharma-Lankavataro nama 

mahayanasutram sagathakam samaptam. Cf. Suzuki , 
Studies in the Lankavatara Sutra, p. 22. 

P. 385 note 3, add : Of the 884 Gathss of Chap. X, 200 occur 
also in the main part of the work. Suzuki, Studies 
in the Lankavatara Sutra, p. 219.* describes this 
Gatha chapter as “ nothing but a heap of rubbish 

and. gems.” 
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P. 339 note 2, add : The new edition of the Suvarnaprabhasa 
Sutra, prepared by the late Professor Bunyiu Nanjio 
and after his death revised and edited by H. 
Idzumi, The Eastern Buddhist Society, Kyoto 1931, 
has since been published. 

P. 841 note 2, L. 4, read : An Uiguric version of the Suvarna- 
r ' prabhasa has been edited by W, "W. Radloff and S. 

■ E. Malov in Bibl. Buddh. XVII, 191Sff., and 

translated into German by the same in Bibl. Buddh. 
XXVII, 1930. 

P. 343 note 2, add: A Sanskrit biography of the Siddhas, 

, • - found by G. Tucci (JASB, N.S., XXVI, 1930, 

1383.), contains also some information on Nagar- 
juna, or rather on the different authors and teachers 
of this name. On the confusion of the Madhyamika 
Nagarjuna and the Tantrika Nagarjuna s. also 
Nalinaksha Dutt in Ind. Hist. Qu. 7, 1931, 6353. 

P. 346, L. 3 from below, add : The Vigraha-Vyavartam is a 
polemical treatise ; it has been translated from the 
Tibetan by Susuma Yamaguchi (JA 215, 1929, pp. 
1-86), who also notes the deferences of the Chinese 
translation. The Tibetan text and an English 
translation from the Chinese and Tibetan has been 
published by G. Tucci in Pre-Dinnaga Buddhist 
Texts on Logic from Chinese Sources, GOS No. 

. XLIX, 1929. 

P. 346 note 1, L. 2, read Materialien zur Kunde des 

Buddhismus. 

P. 846 note 4, add: A reconstruction of the Sanskrit text from 
the Tibetan and Chinese versions, and an English 
; - ■_ translation, with Introduction and Notes, has been 

, ‘ ' published by Vidhushekhara Bhattackaryya in Visva- 

Bharati Studies No. 1, Calcutta 1931. The Pandit 
leaves it an open question whether the author of the 
work is the old Nagarjuna of about 200 A.D., or 
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the second NagSrjuna who “ is believed to have 
flourished in about the first half of the seventh 
century A.D.” 

P. 347 note 1, L. 2, after “ Oxford 1885 ” add : Different from 
the Sanskrit Dharmasamgraha, but closely related 
to it is the Chinese Dharmasamgraha, see F. Weller, 
Der ehinesisehe Dharmasamgraha, Leipzig 1923. 

P. 348, L. 11, read grounds for ground. 

„ L. 12, read Sidra for Sutra. 

P. 350 note 4, add : See now also the Catuhsataka of Aryadeva 
Sanskrit and Tibetan texts with Copious Extracts 
from the Commentary of Candraklrti. Recon- 
structed and edited by Vidhusbekhara Bhattacharya, 
Part II, Yisva-Bharati Series, No. 2, Calcutta 
1931. An English translation from the Chinese of 
Aryadeva’s Satasastra, a work which is similar to 
the Catuhsataka, though the subjects are differently 
arranged, has been published by G. Tucci in Pre- 
Dinnaga Buddhist Texts on Logic from Chinese 
Sources, GOS No. XLIX, 1929. Another Madhya- 
maka text of Aryadeva, the Aksara-Satakam, has 
been translated after Chinese and Tibetan mate- 
rials by Yasudev Gokhale, Heidelberg 1930 (Mate- 
rialien zur Kunde des Buddhismus 14). 

P. 351 note 4, add : See also La Valtte Poussin in BSOS YI, 
2 (1981), p. 411ff. 

P. 353 note 3, add : The Sanskrit text and Tibetan transla- 
tion of the Abhisamayalamkara-Prajnaparamita-Upa- 
de&i-Sastra have been edited by Th. Steherbatsky 
and E. Obermiller in Bibl. Buddh. XXIII, 1929. 
It is, according to Steherbatsky, “ the fundamental 
work for the study of the Buddhist doctrine of the 
Path towards moral perfection and the attainment 

, of the condition of a Buddhist Mahayanistic Saint, 

and of a Mahayanistie Buddha in the blessed 
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Nirvana.” Stcherbatsky explains ahhisamaya as a 
synonym of marga, and says: “Alamltara is the 
name for a literary form popular with the Buddhists. 
It means that the work in question contains no 
full and detailed exposition of the doctrine, it is 
not a mahasastra, like the Abhidharmakos'a, but it 
is only a short summary of the salient points of 
the system contained in the prajhaparamita sutras.” 
The Alamkaras are always composed in memorial 
verses (karikas) which, like the Brahmanical Sutras, 
again require a commentary. See also Tucci, On 
some Aspects of the Doctrines of Maitreya(natha) 
and Asahga, Calcutta 1930, p. 10ff., and in JASB 
N.S. XXYI, 1930, p. 127. 

p 354 note 1, add : See also Hakuju Ui, Maitreya as an 
Historical Personage, in Lanman Studies, p. 95ff. 
Here he says (p. 99) that it “is still a question” 
whether the authorship of the commentary on the 
Mahayana-Sutralamkara belongs to Asahga or to 
Yasubandhu. He ascribes to Maitreya the 
works : Yogacarabhumi, Yoga-vibhahga-sastra 

(now lost), Mahayana-Sutralamkara, Madhy- 
antavibhanga, Vajracchedika-Paramita-sastra, and 
Abhisamayalamkara. G. Tucci , On some Aspects of 
the Doctrines of Maitreya(natha) and Asahga, 
Calcutta 1930, and in JASB, N.S., XXYI, 1930, 
p. 125f£., supports, by new evidence, the view that 
Maitreya or Maitreyanatha is an historical person- 
age and the author of six works, including the 
Mahayana-Sutralamkara, and the Yogacarya-bhumi- 
sastra (this is the correct title). He is of opinion 
that Maitreya is the author of the Karikas of all 
the six works, while Asahga, his chief pupil, 
wrote the commentaries on them. E. Ob er miller, 
in the introduction to his translation of the Uttara- 
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tantra of Maitreya (The Sublime Science of the 
Great Vehicle of Salvation, being A Manual of 
Buddhist Monism, The Work of Arya Maitreya 
with a Commentary by Aryasanga. Translated 
from the Tibetan, in Acta Orientalia, Vol. IX, 
1931, pp. 81-306), states that the following five 
works are ascribed to Maitreya by Tibetan tradi- 
tion, viz., Sutralamkara, Madhyanta-vibhafiga, 
Dharma-dharmata-vibhanga, Abhisamayalamkara, 
and Uttaratantra. Obermiller gives a summary 
analysis of all these works. As the commentary on 
the Abhisamayalamkara is ascribed to Asafiga, and 
as both text and commentary must have been 
composed by the same author, 0. inclines to the 
opinion that all the 5 treatises which show a great 
resemblance with each other as regards style, though 
they are written from different points of view 
(1-3 from Yogacara-Vijnanavada, 4 and 5 from 
Madhyamika point of view), were written by Asanga, 
and that the tradition of Asanga having heard 
them from Maitreya in the Tusita heaven is only 
meant to give a divine sanction to the works. 

P. 364 note 2, add: An edition of the Bodhisattvabhumi, 
being the 15th section of the Yogacarabhumi, has 
been published by Unrai Wogihara, Tokyo 1930. 

P. 355f. note 1, add : The question of Vasubandhu’s date has 
recently been discussed by J. Takakusu, Taiken 
Kimura , and Genmyo Ono (in Lanman Studies, pp, 
79ff . , 89ff ., 93f .) who agree in assigning the author 
of the Abhidharmakoga to the 5th century (420-500 
A. 3).). T. Kimura speaks here also of two Vasu- 
bandhus. Takakusu’s chief arguments are argu- 
ment ex silentio : Kumarajiva (383-4 14 in China) 
and Fa-hien (399-414 in India) know nothing of 
.Vasubandhu and his Abhidharmakosa. The sources 
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on which N, Pen relies, are declared by TaJcakusu 
to be “spurious.” On the other hand, H. JJi (Lan- 
man Studies, p. 1011) gives the following dates : 
Maitreya 270-350, Asanga 310-390, Vasubandhu 
320-400, which Takakusu considers too early by 100 

, . ... ; years. 

P. 357 note 1, Line 2, after “ 1918” add : Second Kogasthana 
ed. by U. Wogihara , Th. Steherbatsky, and E. Ober- 
miller, Bibl. Buddh., 1931. The Tibetan version 
of the Abhidkarmakosakarikah and Abhidharma- 
kosabhasyam has been edited by Th. Stcherbatshy 
in Bibl. Buddh. XX, 1917 and 1930. 

P. 358 note 4, add : A similar work is the Sllaparikatba, a 
moral treatise of 11 verses, which is ascribed to 
Vasubandhu, and preserved in the Tibetan Tanjur 
only ; s. Anatkanath B am in Ind. Hist. Qu. 7, 
1931, 28ff. 

P. 360 note 5, add : A fragment of the Sanskrit text of the 
Commentary on the Pratltya-Samutpada-Sutra has 
been published by G. Tucci in JR AS, 1930, p. 6 1 Iff. 
Instead of “According to G. Tucci,” etc. read : H. R. 
Rangaswamy Iyengar (JBORS 12, 1926, p. 587 ff. ; 
Ind. Hist. Qu. 5, 1929, p. 81£f.) and G. Tucci (Ind. 
Hist. Qu. 4, 1928, p. 630ff.) have proved that the 
Vaffavidhi also is a work of Vasubandhu, and not 
as A. B. Keith , in agreement with Satis Chandra 
Vidyahhmhana, tried to prove (Ind. Hist, Qu. 4, 
1928, p. 221ff.) the work of Dharmaklrti. 

P. 362 note 1, add ; The whole extremely complicated prob- 
lem of the authenticity of the Ta Tch’eng K’i Sin 
Louen (this is the Chinese title of the Mahayana- 
graddhotpadasastra) has been fully discussed by 
Paul Demieville, Sur Tauthenticitd du Ta Tch’eng 
K’i Sin Louen (Extrait du Bulletin de la Maison 
Pranco-Japonaise, tome II, No. 2, T6ky6 1929). 
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Mr. Demihille sees no reason to deny the Indian 
origin of the work whieh (he thinks) must be later 
than the Lahkavatara, hut earlier than Asanga and 
Yasubandhu. Else it would be difficult to explain 
why they are never quoted in the work. On the 
other hand it is strange that the work, so famous in 
China and Japan, is never alluded to in any Sans- 
krit text, nor in any Chinese or Tibetan translations 
of Buddhist Sanskrit works. 

P. 363, L. 10, read Candrakvrti. 

P. 363 note 2, add : The Nyayapravesa has also been edited by 
N. D. Mironov in T’oung Pao, 1931, pp. 1-24. 

P. 364, L. 5 and L. 11 , read CandraMrti. 

P. 364, L. 7, add note to Prasannapada : Chapters I and XXV 
of the Prasannapada have been translated by Th. 
Stcherbatsky in his work The Conception of 
y Buddhist Nirvana (Leningrad 1927), pp. 79-212; 
Chap. X by St. Schayer in Rocznik Orjentalistyczny, 
Lwow 1930, VII, 26-62, and Chapters V, XII, 
XIII-.XVI by St. Schayer, Ausgewahlte Kapitel aus 
der Prasannapada in Polska Akademja Umiejet- 
nosci, M6moires de la Commission Orientaliste Nr. 
14, w. Krakowie 1931 . An analysis of Chap. XXIV 
was given by La Vallee Poussin in Melanges 
Charles de Harlez, Leiden 1896. 

P. 364 note 2 : An edition of the Sanskrit text of the Ma- 
dhyamakavatara is now being published in the Jour- 
nal of Oriental Research, Madras, Vol. VI, 1932 
(Supplement). 

P. 365, L. 7, read Qandrakirti. 

P. 366 note 1, L. 16 , read Keith. 

P. 367, L. 4, read neither for nither. 

P. 369, L. 2, read Akasa- 

P. 369, L. 11, read Vitnalatortinirdega, 

SO ■ . 
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To p. 369, L. 12 : The Avalokita-Sutra in the Mahavastu II, 
363 ff., agrees with the Avalokana-Sutra quoted by 
Santideva in general, but differs from it in so many 
details that Santideva’s text cannot possibly be a 
quotation from the Mahavastu. 

P. 369, L. 19, read Dasabhu- 

P. 369, L, 19, read Tathagataguhya-Sutra. 

P. 370 note 1, add : A Mongolie translation of the Bodhi- 
earyavatara ed. by B. J. Vladimircov in Bibl. 
Buddh. XXVIII, 1929. 

P. 376 note 3, add: Of. Vidhushekhara Bhattacharya in Ind. 
Hist. Qu. 6, 1930, 757ff . 

P. 377 note 1, L. 1, read The Tibetan text ivith a French 
translation ; and add at the end of the note : The 
first and the last of the four hymns, Sanskrit and 
Tibetan Texts, have been edited, with an English 
translation, by G. Tucci in JRAS, 1932, p. 309ff. 

P. 385 note 2, add : The Maha-Mayuri has been translated into 
Chinese by Kumarajiva, and three times more. See 
also G. Tucci in JASB, N.S. XXVI, 1930, p. 129. 

P. 391 note 2, add : See also P. C. Bagchi in Ind. Hist. 
Qu. 6, 1930, 576ff. 

P. 392 note 2, L. 3, read Sadhanamald , II. 

P. 392 note 2, add : G. Tucci also (JASB XXVI, 1930, p. 129 ff.) 

is of opinion that the Tan tras go back to the times 
of Harivarman and Asanga (4th century A.D.) be- 
cause they allude to a “ Somasiddhanta ” which he 
identifies with the “ Tan trie sect ” of the Kapalikas. 
I am afraid, the use of the terms “ Tantric ” and 
“ Tantras ” is too vague to allow any safe dating of 
Tantra literature. In line 3 of the note read Sadha- 
namala II (instead of III). 

To p. 393, L. 9, Uddiyana is probably not Orissa, but the' 
Swat country ; s. P. C. Bagchi in Ind. Hist. Qu. 6, 
1930, p. 580f. 
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P. 393 note 4, add : See also P. 0. Bagchi in Ind. Hist. Qu. 6, 
1930, 8S9ff. The Sandha-bhasa is also used in the 
Dohakoia, Sahaj ayana poems written in Apabhramsa, 
s. Les chants mystiques de Kanha et de Saraha. Les 
Doha-Kosa (en apabhramsa, avee les versions tibd- 
taines) et Les Cary a (en vieuxbengali)...ddit6s et 
traduits par M. Shahidulla, Paris 1928. Kanha lived 
about 700, Saraha about 1000 A.D, 

P. 394 note 2, L. 1, read G. Bendall. 

P. 395 note 3, add : None of the passages quoted from a 
Tathagataguhya-Sutra in the Siksasamuccaya occur 
in the Guhyasamaja Tantra or Tathagataguhyaka 
edited by Benoytosh Bhattacharyya, Baroda 1931 
(GOS No. 53). The latter is a genuine Tantra. In 
the colophons it is called “ Guhyasamaja Maha- 
guhyatantraraja.” It is a work belonging to the 
Yogatantra class. Dr. Bhattacharyya would ascribe 
this Tantra to Asauga, but his arguments are very 
weak indeed. 

P. 397 note 1, add: See also Marcell e Lalou, Iconographie 
des dtoffes peintes (pata) dans le Manju^rimulakalpa, 
Paris 1930 (Buddhica, s6r. 1, t. YI). B. Bhatta- 
charyya (GOS, Vol. LIII, p. xxxiii ft.) would 
ascribe the Manju^rlmulakalpa in its original form 
to the second century A.D. But his arguments are 


636 


INDIAN LITERATURE 


P. 400 note 4, add : On foreign elements in the Tantra, see 
also P. 0. Bag chi in Ind. Hist. Qu. 7, 1931, Iff. 

P. 401 note 1, L. 3, read popular for oppular. 

P. 40 L note 1, add: A goddess Lama often appears in 
Buddhist Tantras connected with the cult of Daki- 
nls and Yoginls. Lama is the same as Tibetan 
Lhamo, “she-devil.” On this Lams and on Tibetan 
influence on the Tantras s. also G. Tucci in JASB 
N.S. XXVI, 1930, p. 156ff. 

P. 406 f. note 2, add : See also W. Wicst, Buddhismus und 
Christentum auf v orderasiat isch-an tikem Boden, in 
Zeitschrift fiir Missionskunde und Religionswissen- 
schaft, 1932, 33ff. 

P. 411, L. I, read : VimalaMrti-Nirddia. 

P. 419 note 3, L. 2, read Angelo de Gubernatis. 

P. 422 note 2, add : The Italian original was published in 
Milano in 1925. 

P. 427 note 2, add : Also Franklin Edgerton, Notes on Jaina 
Maharastrl, in Lanman Studies, p. 27ff. 

P. 427 note 3, add : Also Bloomfield, On Diminutive Pro- 
nouns in Jaina Sanskrit, in Lanman Studies, p. 7ff. 

P. 428, L. 7, read Canon for Canons. 

P, 429, L. 21, read Maha-Pratyakhyana. 

P. 430, L. 3, read Ohanijjutti. 

P. 432, L. 20, read Puvvas for Puvuas. 

P. 432, L. 2 from below, read Mahavira. 

P. 443, L. 21, add : 1 

P. 443, L. 26, read “ Numerous parables, which for “ Numerous 
parables,” which. 

P. 449, note 2, add : A new edition of the Uvasagadasao by 
P. L. Vaidya has been published at Poona 1930. 

P. 470, L. 12, read Sadavasyaka* for Saclavasyaka-. 

P. 474, L. 16, read Canon for Cannon. 

P. 489 note 2, read pavvam for pevvam. 

P. 494 note 4, L. 4, read Stutterheim. 
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ADDITIONS AND CORRECTIONS 637 

P. 498 note 1 , L. 1 , read Glasenapp. 

After p. 603, L. 17, add : Another “ Mahapurana ” is the 
Tisatihimahapurisaganalamkara in Apabhramsa by 
the poet Pupphayanta or Puspadanta. This Maha- 
purana also consists of two parts, an Adipurana in 
37, and an IT ttarapurana in 65 Chapters. It was 
completed in 965 A. D. Puspadanta is also the 
author of two other Apabhramsa works, a Naga- 
kumdracariu, and a Jasaharacariu (Yasodbaracarita). 1 
The subject of the latter is the life of Yasodhara, 
which has also been treated in Somadeva Suri’s 
Yasastilaka and Vadiraja Suri’s Y asodharacar ita. 

1) Jasaharacariu of Puspadanta. Critically 
edited with an Introduction, Glossary and Notes by 
P. L. Paidya (The Ambadas Chaware Digambara 
Jain Granthamala or Karanja Jain Series edited by 
Hiralal Jain, Vol. I), Karanja, Berar 1931. On the 
Tisatthimahapurisagunalamkara, see Introduction, 
p. 19 if. and also Hiralal, Catalogue, p. xliii ff. 

P. 506 note 2 : The Adisvaracaritra, the first book of the 
Trisastisalakapurusacaritra, has been translated 
into English by Helen M. Johnson, Baroda 1931 
(GOS No. 51). 

P. 540, L. 8, read Garitra for Gharitr a. 

P. 543 note 1, add : But No. 13 in Grimm, Kinder-und 
Hausmarchen, has more in common with the Katha- 
ko£a story, as A. Wesselski, Versuch einer Theorie 
des Marchens, Reiehenberg i. B. 1931, p. 75 ff., has 
shown. 

P. 518 note 4, add : Translated into German by H. Jensen 
in Das indisehe Schattentheater bearbeitet von G. 
Jacob, H. Jensen, H. Jjosck, Stuttgart 1931, p. 
48 ff. 

P. 558 note 2, add; -Is to the relative pronoun yaka, see M. 
Bloomfield in Laaman Studies, p. 9ff. 
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P. 561, L. 3, read There is also a S. 

P. 561 note 3, L. 1, read A Stidham’ s. 

P. 561 note 5, LI l and 2, read SaddarSanasamuccaya. 

P. 681, L. 15, read Nytiyamniscaya, 

P, 581, L. 16, read pasambodhana. 

P. 583, L. 3, read Jnantirnava. 

P. 586, L. 6, read Gamundaraya. 

P. 591, L. 14, read Dharma for Dhtirma. 

Addition to Appendix II : The latest discussions on the 
problem of Pali and its home are those by R,. 
Siddhtirtha, Origin and Development of Pali Lan- 
guage with special reference to Sanskrit Grammar, 
and by A. B. Keith, The Home of Pali, in B. C. 
Law, Buddhistic Studies, p. 641 if., and p. .728 ff. 


ADDITIONAL CORRECTIONS 

P. 304, L. 13, read Nepalese. 

P. 304, L. 20, read Buddha-Bhakti. 

P. 314, L. 17, read Sutra. 

P. 343 note 2, L. 2, read Ntigtirjuna. 

P. 353, L. 15, read A bhisamaytila niktira-Karikas. 
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Abbhuiadhamma, 10, 

Abegg, B., 273 el, 289n. 

Abbaya, 3Gf„, 72L, 5Q8f., 571. 

Abhayacandra, 586n. 

Abhayadeva Suri, 441n., 442 n.» 445n., 449n., 
450a., 452 n., 470 n., 481 f., 503a., 554 n., 
555, 580n. , 584n.» 588 f. 

Abhayanandin, 585. 
Abbayarajarsi-Kathanaka, 567n. 
Abbidhamma, 9 d., 10n., 11, 15n., 22n., 157, 
165 f., 168, 172 f., 220, 222 ; s. Abbi- 
dbarma. 

Abbidb armapitaka, 9, 11 f., 15 d., 22 n., 33, 
84n., 44, 49, 68, 76, 157, 165-173, 183, 
184n., 191, 239. 

Abhidbammattba-Samgaha, 222. 
Abbidbammavatara, 220. 

. AbbidhanaciDtaamni, 165n., 505 n. 
^Abhidharma, 232a.', 238f., 257n., 355, 356 n., 

357 n., s. Abbidbamma, 

Abhidharmako&a, 356-359, 630ff, 
Abhidharmakogabhasyam, 632. 
Abbidharmako4akarikab, s. Abhidharmakosa. 
Abhidbarmakosa-Vyakbya, 235, 293 a,, 356 f., 

358 a. 

Abhidharmapitaka ; 11 n., 15 n., 44 n,, 173, 
194. 

Abbidharma-Samnccaya, 352 n, 
Abbinifkramana, 242. 

Abhini§kramana-Sutra, 161 n., 242 n., 248 n. 
Abhisamayalarpkara(-Karikas), 316 n., 352n., 
353, 354 n„ 630 t 

Abbisamayalamkara-Prajnaparamifca-Upa- 

de&a-Sasira, 629. 

AbhisamayalaxpkSravaloka, 354 n. 
Abhisambuddha-Gathas, 116 n. 

Abhivinaya, 9 n- 
Acaradaiati, s. lyaradasao. 

Acaradinakara, 587. 

Acarahga-Sutra, s. Ayaramga-Sutta. 
Acara-vrtti, 577. . , ■ ;k; 

Acarya Burl, 479 n. 

Adbarma, 333, 576. 

Adbyardha&atik& Prajna-Paramifca , 316 n.» 
320 n„ 382 n. 

Adhyatmakalpadruma, 557 a. 
Adbyatmapariksa, 593. 

Adhyatmastaka, 555. 

Adhyatma-Tattvaloka, 594. 

Adhyatmopanisad, 567 n. 

Adibnddha, 306 f. 

Adikarma-Pradipa, 324 n., 384 a., 389. 
Adikarmika-Bodhisafctva, 369, 390, 
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Adinafcba, 306. 

^di-Puraga, 481, 497 ft. 512, 582 n., 637. 
Adi£varaearifcra, 637. 

Advaita philosophy, 388. 

Advayasiddbi, 393. 

Advayavajra, 375. 

ASsop, 126. 

Agaladatta, 488. 

Agama (Buddhist), 77 n M 234 f., 284 a, ; 

(Jain a Canon), s. Siddbanta. 

Agamodaya Samiti, 427 n. 

Aggah5a-Sutta, 43. 

Aghata-Kumara-Caritra, 540 n. 
Aghata-Kumara-Katha, 540. 

Agni, 244 n. 

Ahimsa, 103, 425, 436, 468, 483, 569. 

Ahiqar, 138. 

Ahriman, 405. 

Aitareya Ar any aka, 145 n. 
Aitareya-Brabmana, 58 n. 

Aiyangar, 8. Krishnaswami, 520 n., 553 n. 
Aiyar, K. G. Sankara, 598. 

Aiyer, V, Gopala, 597. 

Ajanta, 128 n., 139, 155, 276. 

AjatasSatru (Ajatasatfcu, Kuniya),37,282, 312 
424 n., 454, 458, 598, 614. 

Ajatasattu, s. AjataSatru. 

Ajita, 554. 

Ajitaprabha, 516. 

Ajifca-Santi-Laghustavana, 554 n. 
Ajita-Santi-Stava, 554. 

Ajitasena, 585, 587. 

Ajlvikas, 445. 

Ajiyasantithaya, 554. 

Ajja Bama (Ayya Sama, Arya Syama). 433, 
456, 537 n. 

Ajja Subamma (Arya Sudharman), 433, 449 f. 
Akalanka, 478, 497, 531, 555 n„ 576, 581 f. 
Akaga-Garbha- Sutra, 369. 

Akhyana, 48 f., 58 f., 93, 90, 123 n., 185 n. 
Akhyayik&s, 364 n. 

Aksapada, 836. 

Ak§ara-Satakam, 629. 

Aksayamati-PariprccbS, 329 n. 

Aksobhya, 312, 397 n. 

Aksobbya-Vyuba, 312, 328. 

Akutobhaya, 344 f. 

Alamkara, 107, 260, 324 n., 630. 
Alainkara^astra, 555 n., 573. 

Alapapaddhati, 585. 

Alavaka-Sutta, 96. 

Alaya, 333. 

AlberunT, 343 n. 
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Alexander the Great, 154, 194, 218. 
Alexander-legend, 193. 

Aliya- v-asani, 607. 

Allegory, 527 f ;) 530 f., 572. 

Alpafesara Prajna-Paramifca, 315 381. 

Alsdorf, Ludwig, 544 n., 561 n, (correct for 
“ Alsberg ff ), 570 n., 571 n., 572 n., 
673 n. 

Amagandha-Suiia, 94 . 

Amaracandra, 521. 

Amaraja, 553, 

A mar a SfirJ, 540, 

Araaravatl, 155. 

Amaru, 100, 

Ambacla, 540. 

Ambada-Caritra, 540. 

Ambapali, 30, 107. 

Ambattha-Sutta, 37, 44, 197. 

Amida,* 312. 

Amir Shikar, 647. 

Amitabha, Amitayua, 310 326 n., 327, 360, 

Amitagati, 481, 681-569, 577 n. 
Amitayurdbyana-Sutra, 301n., 312. 

Amitayus, s, Amitabha. 

Amoghavajra, 386 ru, 400. 

Amogb&varsa I, 478o., 481, 499, 5 GO. 
Amrtacandra (Suri), 561 n., 576, 577 u., 584. 
Amrtananda, 259, 378. 

Aintagadadasao (Antakrddaial)), 420, 450 f. 
Anagata-bhayani, 807, 

Anagafcavamsa. 220, 221 n. 
Anamatagga-Saipyutta, 54. 

Ananda, 22, 28 f., 39 ff. t 52, 64, 101 n., 102, 
159, 250 A, 263, 273, 286 f., 310. 412, 419. 
Anafcgapaviifcha, 430. 

Ananfc&ratha, 492. 

Anatkapipdika, °pindada» 28, 187, 189, 293. 
Anatomy, 460. 

Anattata, 231, 

Andersen, Lines, 92 n,, 116 n«* 121 n., 224 n. 
Andha-Atfchakatka, 184 n. 

Andhagajany&ya, 88 n, 

Andhra dynasty, 348. 

Andrew St. John, B. F. St., 133 n. 

Anecdotes, 114, 125, 127 n., 134-137, 138 n.:; 
177 n. t 198, 209, 40*2, 480, n„ 519 f., 526, 
544 f., 549 n., 564, 565 n. 
Anekantajayapataka, 584 n. 

Anesaki, M., notes to 19, 45, 69, 77, 92, 232, 
235 f., 256, 295, 305, 314 , 323, 839 f., 345, 
355,400,404. 

Angabahiriyas Cbahyas), 430, 457 n., 472 ff. 
Ahgapavittha, 430. 

Angas (Buddhist), 9 f., 219; (Jaina), 428- 
433, 435453, 454 n , 458, 466 m, 472 f„ 
481, 487, 498, 579, 587, 592. 

AngolimSla, 48, 109. 

Anguttara Nikaya, 6 n., 9 n., 11 n , 16 n., 
23 n.» 34, 41 n., 44,49, 51 m, 6046, 67, 
69, 76, 77 n„ 78, 91, 92 n., 110 n„ 166, 
168, 191, 198, 284 f., 264 n„ 330, 384 n. } 
413 n., 441, 607, 608 n. 

Animal fairy tales, 125, 128 f. 

Animals, good and noble, 156, 539 ; grateful 
a. and ungrateful man, 129, 151, 225; 
language of, 130 


Animal sacrifice, 491, 524. 

Animisacetiya, 188. 

Afckuga, 494. 

Antakrddasah, s. Amtngadadasao. 
Antara-Katha-Samgraha, 543, 544 n. 
Anthologies, 574 f. 

Anthropology, 589. 

| Anuglta, 94, 145 n. 

Anukramanl, 33, 101 n. 

Anuogadara (Anuyogadvara), 429f., 451 n. 

472, 473 n., 522, 589. 

Anupreksas, the twelve, 577. 

AnurSdhapura, 184 n., 190, 202, 205, 210. 
215 n. 

Anuruddha, 159, 2*22. 

Anusundara, 531. 

Anuttaraupapadikanga, 454 n. 
Anuttaraupapatikadasah, s. Anuttarovavaiya- 
dasao. 

Anuttarayoga-Tantras, 389, 395. 
Anuttarovavaiyadas&o (Anuttaranpapatikada- 
' £ah), 429, 450-452. 

Anuyoga, 453, 454 n. 

Anuyogadvara, s. Anuogadara. 
Anyayogavyavacched(ik}a, 556, 590. 
Apabhraxp&i, 226 n.» 428,475, 496 n., 510 n, t 
511, 516 n., 517, 521, 532, 543, 545, 558, 
570-573, 589, 590 n , 635, 637. 

Apadana, 35, 77 n.. 123, 157-160, 207, 277, 
288 ; commentary, 19). 
vAparajita, 492. 

Aparimitayuh-Sutra, 38*2. 
Aparimitayur-Jfi&na-Nama-Mahayfina-Sutram, 
382 n. 

Aparimitayus-Sutropnclesa, 360, 

Aphorisms, 10, 57, 77, 124, 559 ;/s. also. Gno- 
mic poetry. 

Apologetics, 181. 

Apsaras, 263. 

Apta, 583, 567. 

Aptamnnamsa, 474, 581. 

Aptapariksa, 582. 

Arabian Nights, 127 n., 130 n , 138, 542. 
ArSdhanS-KathS-Koga, 544. 

Aradhanasara* 58 5. 

Ardhabarbara, 493. 

Ardha-Magadhi, 430 A, 804. 

Ardba&atika Prajfia-Paramita, 315 n. 

Arhat, 36, 44, 48, 84, 86, 100, 106, 158 A, 170, 
182, 195, 203 A, 228 A, 263, 268, 280, 289 
n., 321, 323 n., 436, 459, 547. 
Arhatpravacana, 583 n. 

Ari§|anemi (Aritthanemi, Nemi, Neminatha), 
334, 458,469*," 495 I., 504, 510-513, 517, 
557. 

Ariftanemipuranasamgraha-Harivamsa, 495 
n. 

Aritthanemi, s. Aris£anemi. 

Arjonadeva, 590. 

Arnold, Edwin, 418 f. 

Arsa, 430. 

Art, Indian, 154, 284, 304 t, 322 n. 

Arthavada, 33, 185 n. 

Artbavarglya-Sutra, 92 n., 236 n. 

Arya (metre), 269, 354, 451 n.» 465 n., 483, 
489, 525, 588, 591 
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Aryacala-Mahakrodharaja-Gubya-Dharagl- 
Sutra, 880 n. 

. Aryacandra, 272. 

Aryadeva (Deva), 257 f., 342, 345, 340-352, 
356 n., 362, 363 n,, 364 , 365 n. t 629. 
Jcrjamulasarvastlvada, 231 n. 

7 Arya-Pra jfia-Paraiii ita , 316 n . 

Aryasanga, s. Asanga. 

Arya Sudharman, s. Ajja Subamma. .■ 
Arya-siira, 273 f. , 276. 

Arya Syama. s. Ajja Sama. 

Arya-Tara-Nam*$ fofctaralataka-Stoira, 379. - 
Arya-Tara-Sragdhara-Stotra, 378. 

Asa da, 503 n. 

Asadhara, 542 n,, 561 n., 577 a., 590, 591 ft. 
li£aga» 516. 

Asanga, 234 a., 271, 324, 387, 352, 854 f., 
856 a., 359, 803 n.» 8112, 3?4> f 630-885. 
Asavas, 103. 

Ascetic morality, 425, 569 n. 

Ascetic poetry, 121, 125, 145 n., 147, 176 a., 

■ 425, 468, 468 f M 523, 562, 573. 

Ascetics, 36, 42, 50, 05, 82, 87 f. f 94 97, 

126, 129 f.» 134 n., 144, 147, 161 ft., 177 f., 
206, 388, 445, 450, 463, 467 ff., 47! f., 
479 a., 494 f., 500 , 502, 513, 518, 523, 

■ 534, 591, 594. 

Aaifca, 90, 97 n,» 187, 258, 411. 

Asitapata, 560 n, 

Afoka, 5 ff>, 1346, 18, 20, 41, 42 n.» 58, ■ 66, 
93, 110, 160 n. f 188 n.» 209, 213, 216, 
217 n. f 224 c., 238, 254, 283, 285 L, 288- 
292, 599 if., GO-1 605-609. 

Asokaraja-Sutra, 285 n. 

Asokarajavadana, 285 n. 

Asokavaduua, 289 n. ' 

Afokavadanamala. 290 f. 

Ass'alayana-Sutta, 47, 58. 

Astakaoi, £61, 584 n., 594 n. 

Astakaprakarana, 561 n., 588 n.. 684 n., 594. 
Astakavrtti, 584 n. B-' -72 BAY 

Asta-Maba-Brieaitya-Stotra, 377. 
Astamlvrata-Yidbana, 390. YY. A- 

A§fcasahasrl, 681. 

Astasahasrika Prajna-Paramita, 21 
315 8 , 321, 323 f., 328 n., 354 n 
Astasatl, 581 f. 

A§^avakra, 65 n., 66 n. 

Astikayas, the five, 576, 1 ^ 

Astrology, 595. 

Astronomy, 226, 348, 351, 456 f., 476 n„ 554 
n., 595. 

Asuras, 280 f., 311, 491,513 f. 

Agvagho§a, 87 n., 256-276, 285 n., 342, 347 n., 

_ 349 f„ 356 n., 3BTET623 f. 

Asvalayana, 836. 

Atanatiya-Sutra, 234. 

Ataoatiya-Sutta, 44. 

Atliarvaveda, 286 n., 380. 

Atltavatfchu, 116, 120 n., 122 n. 

Atman, 552 n., 572, 

AtmSnu4asana, 561. 

Attenhofer, A., 150 n. 

Atfchakatha, 117, 118 n., 184 f., 189 f., 191, n;, 
202 n. } -205, 208-211, 215, 217 f., 221 n„ 
603, 


5,314 n., 
, 652 f. 
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| Atjihakayaggtti 10 n., 92, 166, 236. . 
f Afthana-Jataka, 339 n. 

I Atthasal ini, 9 n., 163 n., 176 n. } 190 n., 191, 
| _ 192 n., 197, 201 n., 221 n. 
Aturapratyakhyana, s. Aurapaccakkhapa. 
Anfhauser, Joh. B., 406 n., 407 n. 

Anfrecht, Theodor, 516 n., 517 n„ 588 n, 
Aung, Shwe Zan, 169 n., 183 n„ 202 n., 

. 222 n. : ■ 

Aupapatika, s. TJvavaiy a, ■ y 

Anrapaccakkhapa (Aturapratyakhyana), 429, 
459. 461 n. 

Avacnrnis, 483. 

AvadSna, 158, 180, 377 n., 239 n., 241, 244, 
267, 277-294, 313, 376 n., 518 n., 621. 
Avadana-Kalpalats, 293, 376 n. 

Avadanamalas, 290 f. 

Avadanasataka, 160 n., 277 n. } 279-284, 290 
ff., 452. ; ; 

Avalokana-Butra, 245 n., 369, 634. 
Avalokitasimha, 238 rt, 

Avalokita-Sutra, 245 n., 369, 634. 
Avalokifce^vara, 303, 305-310, 377 f, 
Avalokite^vara-Gunakara^ida-Vyuha, 305. 
Avassaga, s. Avassaya. 

Avassaya {Avassaga, Ava^yaka), 429, 470, 
476 n., 481, 485, 489 n„ 496 m, 536, 575, 
589. 

AvaSyaka, s. Avassaya. 

Ava^yaka narratives, 484 n,, 485 n., 488. 
Ava&yaka-Niryukti, 4S9 n., 575, 

Ava^yakavrtti, 589. 

Avataipsaka school, 324. 

Avafcamsaka-Sutras, 825-328, 896, 
Avidurenidana, 186, 240 n., 249. 

Ayaradaeao (Acarada^ah), 429, 443, 462. 
Ayaraipga-Sutfca (Acaranga-Subra), 428, 431, 
435-438, 441 n„ 463 f., 476 n., 506, 577. 
AyogavyavacchedS, 556. 

A-yu-wang-ehhian, 285 n., 288 n. 
A-yu-wang-king, 285 n„, 288 n. 

Ayya Sama, s. Ajja Sama. 


Bachhofer, L., 612. 

Bagchi, Probodhchandra, notes to 228, 248, 
253 f., 304, 307, 312 f„ 315, 325, 328 f. ( 
382 L, 341, 347 f., 355, 360, 362, 369, 386, 
634 if. 

Bahubali, 585 n, 

BairSt (Bhabru) edict, 16, 53 n., 66, 93, 606- 


Baka, 546. 

Balacandra, 548. ' ' 

Baladeva(s), 458, 492, 496 f., 505. 

Baladitya, 356 n. 

Balaha, 308. 

Balarama, 495. 

Ballads, 36, 40 n., 48, 58 ff., §3, 96 f., 100, 
108 ff., H8, 124 f., 141, 142 n., 143, 145, 
185 f., 211, 243, 258, 256, 466, 468 f., 471, 
484, 570 n. 

Ball ini, A., 488 n., 517 n., 525 n., 526 n., 
544 n., 580 n. 

Bambhaceraim (Brahmacaryapi), 435 n., 436 
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n., 441 n. 
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B*na, 342, 347 n., 358, 385, 525, 534, 538, 
*549 f. 

Bandbasv&mitva, 591. 

Banerjee, Panchcowrie, 393 n. 

Banerji, R. D.» 613. 

Bapat, P. V. f> 85 n.,J304. 

Bapoo, Soobajee, 265 n. 

Bappabbatti, 520, 552. 

Bappabhatti-Suri-Carita, 552 n.» 553 n. 

Barlaam and Josapbat, 416-418. 

Barnett, L. D., 174 n., 370 n., 450 n., 612, 

Barodia-, U.D., 426 n, 

Bartb, A., 1 n., 20 n., 170 n„ 174 n., 177 n., 
289 n., 243 n., 246, 273 n., 323 n., 370 n., 
428 n., 449 n.» 590 n., 598, 608. 

Barua, Benimadhab, 16 n., 17 n., 121 n., 
124 n., 238 n., 445 n., 464 n., 606ff. 

Barua, Bwijendra Lai, 619. 

Baston, A., 262 n. 

Basil, Anatknath, 632. 

Bauls, 893. 

Baynes, Herbert, 25 n., 41 n. 

Beal, Samuel, notes to 161, 236 £., 248, 
258 268, 290, 324 342, 347, 349, 358. 

Beearadasa, s. Das, Bechar. 

Beckk, H., 39 n., 228 n., 238 n., 273 n. 

Bebrsing, Siegfried, 615, 622. 

Belloni-Filippi, F., 567 n., 574 n.» 584 n. 

Benares, 120 n. ; s. Sermon of B. 

Bendall, C M notes to 14, 228, 234, 246, 295 ff., 
304, 308, 813, 315 f., 324 f., 327, 329, 337, 
339,354, 357, 865 f., 36d 2., 383 f., 389, 
894. 

Benfey, Tb., 126 n., 127 n., 129 n., 130 n„ 
134 n., 136 n., 138 n., 139 n., 150 n., 
154, 215 n., 424 n., 504 n. 

Bergh van Eysinga, G-. A. van den, 403 f., 
and notes to 408 f., 409-412, 415. 

Bertholet, A., 21 n. 

Betb, Earl, notes to 405, 407, 410 f., 416. 

Bbabru edict, s. Bairat edict. 

Bhadrabahavi Samkita, 476 n. 

Bbadrabahu, 431 ff„ f 438, 462 f.,464 n., 470n., 
471, 476 f., 486, 496, 519, 549, 556, 575, 
577. 

Bhadrabahu-Carita, 519 n. 

Bhadrabahu-Samhifca, 476 n. 

Bhadracar!pra$idhanagathah, 326. 

Bhadracarya, 3*26 n. 

Bhadrakalpavadana, 291. 

Bhadrelvara, 503 n. 

BhagavadgltS, 94, 229 n., 250, 302. 

Bbagavata-Para^a, 448 n., 457 n., 473. 

Bbagavatas, 225. 

Bhagavati, 388, 398 f. ; s. Bhagavati Viyaba- 
PannattL 

Bbagavati Prajha-Paramita, 316 n. 

Bhagavatl-Prajna-Paramita-Sarva-Tathagata- 
mata Ekaksarl, s. Ekaksarl. 

Bhagavati Yiyabapannatti (Vyakbya-Praj- 
baptl), 429, 442-445 , 459 n., 473 n. 

Bbairava, 400. 

Bbaisajyaraja, 303. 

Bbaktamara-Stotra, 549 ff., 557. 

B kakta*Pari jfta , s. Bbattaparinn a . 

Bbakti, 87, 229 n., 255, 379. 


Bhaktilabha, 538 n. 

Bhakfci-Sataka, 379. 

Bha^taka, 17. 

Bbanavara, 10 n. 

Bbandarkar, D. R., 521 n.» 614. 

Bbandarkar, R. GL, 614, and notes to 123, 
226, 427, 434 f., 454, 473, 476, 478, 494- 
497, 499, 516, 543 f., 553 f., 557, 560, 570, 
573, 576 f., 579, 590, 592. 

Bbandarkar, S. R., 547 n. 

Bbaradvaja, 95. 

Bbaranda birds, 504. 

Bharata, 457, 492 f., 303 f. 

Bharatadi-Xatha, 544. 

Bbaravi, 534. 

Bharhut stupa, 16 f., 120 f., 126 n., 127, 
134 n., 142 n., 147, 150 n., 155, 161 n„ 
254. 

Bhartrhari, 534, 544, 562 n., 570. 

Bkasa, 534. 

Bka§yas, 483; s. also Commentaries. 

| Bkattacharyya, Benoyfcosh, 635, and notes to 
t 174, 374 f., 389, 391-395, 397, 400 f., 479. 
Bhatfcackaryya, Harisatya, 463 n. 
Bbattacharyya, Vidhushekkara, 264 n., 348 n., 
350 n., 363 n., 391 n., 393 n., 560 n., 
628 f., 634. 

Bhattaparinna (Bbakta-Parijfia) , 429, 448 n., 
459 f., 461 n. 

Bbava, 523. 

Bhavabhavana, 589. 

Bhavabhuti, 534. 

Bhavadeva Suri, 512, 537 n. 

Bhavaprabha Suri, 557. 
Bhavavairagyagataka, 57 5 , 

Bhavavijaya, 488 n. 

Bbava viveka (Bhavya), 345, 362 £., 622. 
Bbavisatta Kaha, 532. 

Bbavya, s. Bhavaviveka. 

Bbayabara-Stotra, 551, 556 n. 

Bbikkbu and Bhikkhum-Pafimokkha, 221; 

s. Patimokkha. 

Bbikkbunl, nun, 64. 

Bhikkhxml-Samyufcta, 54, 58, 110. 

Bbikkbuni vibbanga, 21, 24. 
Bhik§U9ik&-dharma-vacana , 234 n. 

Bbi ksunl-Pr ati moksa , 19 n. 

Bblma (Sena), 504.* 546. 

Bboja, 520, 544, 549 n., 551, 582. 

Bbumis, the ten, 246, 327 n., 328, 334, 353, 
626 & 

Bhupala Kavi, 556 n. 

Bhusuka, 366 n, 

Bhutas, 79. 

Bbuvanaka Bahu I, 224. 

Biblical stories, s. Christian and biblical 
legends. 

Bibliolatry, 295 n. 

Bidyabinod, Pandit B. B., 315 n. 

Bigandefc, Bishop E., 224 n. 

Bilhana, 241 n., 590 n. 

Bimbisara, Sendya (8repika), 23 n., 31, 252 f., 
282,312, 424 n., 458, 489 f., 498 , 506, 
517 f., 598, 614. 

Bindusara,615. 

Birds, three wise, 244. 
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W. H. J., loC) n, 

^ Bloch, Jules, 238 n. 

Bloch, T., 254 m, 609, 

Blonay, G- de» 193 m, 379 n . 

Bloomfield, M.» 138 m, 427 o., 483 a., 513m 
514 n.» 516 12 ., 517 m, 518 m, 636' f. 

Bode, Mabel IT., notes to 77, 80, 133, 156, 
259, 198, 205, 219, 221 £., 225 £., 233. 

Bodhi, 353 f., S71 it,, 3,18 n. 

Bodhicary avatar a, 366, 36? m, 370, 374, 634. 

Bodhicittam, 367, 371. 

Bodkiruci, 312 n., 3*28 m, 333, 352. 

Bodhisatta, 51, 118-116, 121, 1*25, 128, 131 n., 
133 ff. $ 137, 130, 142, 1 50, 132 155, 162, 

^ 181, 187 f. 

Bodhisattva, 229 f.> 240, 243*246, 249-252, 
271, 274-279, 232, 284, 289 m, 290, 296 f., 
300*303, 305-311, 313 f»» 317-320, 323 n., 
325 ff M BHO f M 333 f., 335 m, 337 f M 34.2, 
349, 353, 354 n., 365 m, 366-372, 374, 
377 1,382-385, 390, 394 f., 397 m, 400, 
411, 414, 417 f., 6*27. 

Bodhisaitva-Bbuini , 354 I... 031. 

Bodhisattva pit aka, 294, 328, 6*24. 

Bodhisttttva-Prati.mok§'a*8ufcra f 624. 

Bodhisattvavadanuma la , 277, 

Bodhivarpsa, 218. 

Bodopaya, 225. 

Bdhfclingk, 0., 127 m, 258 m, 485 n. 

Books of stories, fill, 545, 561. 

Boro-Bud ur, 155, 254. 

Bosch, h\ I>. K„ 294 n. 

Bose, Phanindranath, 227 &», 228 m 

Botany, 589. 

Bousset, W., 150 m, 200 n. 

Boyer, A. M., 613. 

Brahmacaryani,, s. Bambhaceraiip, 

Brahmadatta-Kathanaka, 567 n. 

Brahmadeva, 585 n. 

Brahma j&la-Sutra, 285, 62*2, 6*24. 

■ Brahmajala-Sutfca, 36, 197. 

Brahman, the highest principle, 37, 71, 
552a., 558 ; the god, 47, 52, 110, 250, 252, 
308, 376. 

Brahma$&- Dbammik a- Sutfca , 94. 

Brahm&nanda, 401. 

Brahma^as, 25, 33, 185, 250 n. 

. Brahmanemidatfea, 544 n. 

Brahmanical Philosophers, 88 a., 350, 359, 
478. 

Brahmanical ritual and rites, 440, 498 f. . . 

Brahmanical sources of Buddhist texts, 84 m, 
97 n. t 132, 232 n,, 265, 347, 379 ; of Jaina 
texts, 486. 

Brahmanism, 50 ; its relation to Buddhism, 
38,94,236,351; to Jiniam, 425 f., 480, 
482, 439, 560, 682-566, 589, 

Brahmans (priests. Brahmapas), 36, 47 f., 
63, 65, 69, 71, 75, 79, 82, 87 f„ 94 £., 108, 
125, 132, 134, 139 f 0 143 f , 151 f., 154, 
161, 177 £., 185, 191, 243, 265, 269 , 274, 
279, 282,287, 290, 334, 338, 339 1, 342, 
344, 348, 355, 378 f., 398, 437, 439 f., 443, 
467 n., 468, 480. 491. 502. 509, 5131, 
526, 545 1, 554, 561,572, 610, 

Brahmavihara, 392. ■ 


Brahmayamala-Tantra, 401. 

Brahmi script, 442. 

Brahmodyas, 489. 

Braj dialect, 551 n, 

Brewster, E. H., 186 n. 

Brhadaranyaka-Upanisad , 37 n. 

Brhad-Harivamsa-Purapa, 495 n. 

Brhajjatakamala, 291 n. 

4^Brhaspafci, 338. 

Brhat-Dravyasaipgraha, 585 a. 
j Brhat-Kalpa-Sutra, s. Kappa. 
f^Brhatkatha, 499. 

! B r h afck at h am a a j arl, 294 n. 

Brhatpaficanamaskara-Stotra, 552 n. 

Brhafc-Sadhu-Kalpa-Sutra, s. Kappa. 

Brhat Svayambhu-Pura^ia, 376 n. 

Erhat-Svayambha-Stotra, 552. 

Brown, William Norman, 408, 410 m 

Buddha, 1 ff. passim, 451, 473, 604, 607 1, 
619; s. also Tathagata; biography and 
i life of, 17, 38-40, 51, 85, 96 1, 160 1, 
185 1, 188, 197, 224, 240 1, 248 1, 251- 
254, 262 1, 276, 419 n., 422, 598 1- 
bodies of, 388 ; conception and birth of, 
i 97, 187, 188 m, 240, 242, 250 f., 405 ; date 
| of, 1-3, 216, 424 n., 458, 506, 597-601, 
610. 615; death of, 38, 52, 175 n. t 283, 
412; spoke the dialect of Kosaia, 12; B. 
epic, 186 , 256, 260, 404; future B., s. 
Mai trey a; halo of, 247 n. ; a historical 
personage, 590, 600 n.*j a human being. 
170; images of, 79 a., 255, 297,305, 322 n„ 
372; reminds of Kr§pa, 302 ; B. legend, 
17, 27, 42, 51, 96, 98, 185 1, 189, 209, 
212 , 219 , 223 , 242, 251-256, 260, 331, 
402 f„ 411, 415-419, 421 f., 514; B. and 
Mahavira, s. MahSvfra; represented by 
Mara, 288, 415; names of, 354, 424 n. ; 
compared to a physician, 299; utters 
prophecies, 281 f., 314 n.,331, 336, 361 m ; 
relics of, 41, 162, 181, 189, 282, 297 , 
304 f., 339 f., 599 f. ; 8akti of, 388, 398ff. ; 
smile of, 280 ff., 321 ; appointed no suc- 
cessor of himself, 22; his teaching 
methods, 50, 70, 111; as epithet of a 
Tlrthakara, 559, 552; B. vehicle, 297 f. ; 
regulated Vinaya, 26 ; worship of 43, 56, 
110, 112, 122 m, 152, 164, 183, 187, 195, 
203,223, 225, 229 f., 246, 255, 264 m, 
268, 270, 274, 277, 279, 281, 287, 303, 322, 
368,370,377,380, 383 , 390; six B., 42; 
seven B,, 122 m> 378, 598; the Buddhas, 
61, 158-162, 208, 220, 221 m, 229 f„ 240,. 
244 ff„ 247 m, 249, 265, 284, 296 f„ 300, 
308 m, 310-313, 319, 326 f., 334, 336, 338, 
858 f., 867, 370 ff., 376, 384, 390 , 392, 
896, 401, 629. 

Buddhabhadra, 325. 

Buddha-Bhakti, 183, 230, 257, 268 n., 304, 
379. 

Buddha-Carita, 256, 268-265, 276, 861. 

Buddhadatta, 220, 228 n., 621. 

Buddhadatta, A. P., 192 n., 220 n„ 222 d. 

Buddhadeva, 874. 

Buddbagbosa, 9 n., 10 n., 17 n., 22 a., 84 n., 
98 n„ 117 a., 156 a., 159 n., 165 n„ 
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167 n., 169n., 170, 175, 182 n., 184 ft, ! 
190-192, 196-205, 207 ft, 212, 214 n., 218, : 
220, 221 n., 223 n., 225, 41S, 602 ft, 
609-611. 

Buddhaghosa, 276. 

Bnddhakpetra, B.-land, 246, 310 f., 321. 

Buddhadaipkara, 225. 

Buddha-land, s.^Buddhaksetra. 

Buddharoitra, 356 n. ! 

Buddbanusmrfci, 246. j 

Buddb&padana, 153 f. 

Buddhapalita* 345, 362 I. 

Buddhappiya, 221, 223. 

Buddharakkhita, 223. . 

, Buddba-SasHpaip,; .473, . a i 

Buddbavacanam, 10, 278, 601 ft. 

Buddhavaipsa, 84, ..77. n. f 160-162, 186 ft, i 
209 ft, 220, 236 ft, 242, 277. 

Buddbavamsa, 286. 

Buddha vatamsaka, 324 f. 

Buddhi, 572. ■ /j: 

Buddbila, 232 n. 

Buddbisagara Suri, 536. ! 

Buddhism. Iff. passim ; early B., 20, 93, 95, ; 
100, 115 d, 166ft, 230, 255, 304n., 386, 
575, 601n., 617; its relation to Brahma- 
nism, 38,94, 230,351; changes of, 601; ; 
decay of, 110!. ; ethics of, 9, Ion., 32, 38, 
65ft, 65, 79, 81, 96, 103, 165ft., 178, 181, 
202, 222, 235, 338n., 339!., 345n., 348, 
357, 367, 370, 394, 419; and Jinism, 
424ft., 434, 436, 439, 480, 488, 580, 566, ! 
583, 590; our knowledge of, 21, 255; : 
popular B , 153, 255; propagation in 
foreign hinds, 7 ; Tantra B., 399 ; vitality j 
of, 423; as world-religion, 154, 402. 425. 

Buddhist Canon, s. Tipitaka, and Sanskrit 
Canon. 

Buddhist confession of faith, 78. 

Buddhist Councils, .4-8, 12, 15n. , 25., .64, 162, 
169, 173, 184, 208ff . , 213, 219, 294, 332n. 

Buddhist cult, 78, 80 ; s. Buddha (worship). 

Buddhist iconography, 391. 

Buddhist philosophy, Hinayana, !5n„ 37ft, 
166ft, 172, 201ft, 222, 226 ; Mahayana, 
77 du, 230, 266n., 313, 324 , 33fft. 337, 339, 
346, 354, 358, 36Qn., 361, 364ft, 373, 
388ft, 397ft, 620. 

Buddhist poetry, 48, 57ft, 77ft, 92-111, 121, 
106n., 145ft., 152, 160, 177, 208, 220, 222- 
225,242ft, 253, 259-266 , 270ft., 290, S03, 
851, 354, 365, 370-380, 423. 

Buddhist Sanskrit literature, 2ft, 10n., lln., 
19ff., 23n., 36, 41n., 50, 60n., 66, 69, 74n., 
92, 114ft, 132n„ 154o., 158, 160, 162, 164, 
173, 189 } 192n., 226-401, 622, 625, 627ft., 


- '.Dornt,, ; . 

Buddhist schools and sects . 5f., 19h, 153, 
171 , 173,184, 238, 226, 228 , 231, 233n., 
235, 239, 246, 247n., 248n., 251f., 257, 
294f., 305, 312, 324, 344 , 350-357, 361f„ 
364, 366n., 374, 424n., 425, 622. 

Buddhist terminology, 165. 

' ®, G., 612, and notes to, 9, 14, 18, 121, 
" ' """ 255, 425f„ 428, 474, 482, 
5671, 589. 
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Bunyan, 527n. 

Burgess, J., 425n., 503n. 

Burlingame, E. W., 196,610, and notes to , 
109. 115, 117, 148, 174, 182, 191-195, 
197 ft, 200ft, 206!., 263. 

Burma, 13, ISn., 77n., 79n„ 80n., 133n., 
I50n. 152ft, 155, 1710., 173, 190, I92n., 
193n., 202 n., 204, 219-222, 224ft., 289n. t 
610. 

Burnouf, Eugene, notes to, 228, 251, 265, 277, 
284, 287, 295, 306ft. 314,323,325,334, 
339, 357, 380, 389, 395, 400!. 

Bu-ston, 35*2 n., 380. 


Caceari (CarcarT), 570. 

Caityas, 278 , 824n., 375, 378. 

Caityavandana, 527n. 
Cakkavatfci-Slbanada-Sutta, 43. 

Cakravai’fcin, 333, 497ft, 505, 511. 
Camdapannaifci (Candraprajftapti), 429, 

456 f. 

Camdavijjhaya (Ca m d a- Ye j j h aga) , 429, 

461. 

C a mp ak a s re sfchi -Kafch a n a k a , 589. 

Campbell, W.' L., 340n. f 348n. 

Campu, 53 if., 538. 

Camunda-Maharaja, 587. 

C&mupdaraya, 481, 585ft. 
Camupdaraya-Purapa, 585. 

Canafeya , 217, 509. 

Candida, 48. 145, 281 ft, 395, 419, 525. 
Canda(maha)ros;uia, 307n., 398. 

Capdi ka*$ataka, 550. 

Candra, 365n. 

Candradasa, 365 n. 

Candragomin, 365, 379n. 

Candragupta (Maury a), 216ft » 836, 481, 484, 
509, 614f. 

Candragupta I (Gupta), 356n. 

Candrakfrti, 328m, 344n., 345ft, 350, 3631ft, 
620. 

Candramahattara, 591. 

Candraprabha (Candrapradlpa) , 387 ; (J aina 
author), s. Prabhacandra. 

Candrapradlpa, s. Candraprabha. _ . 
Oandrapradipa-Sutra, s. Samadhiraja. 
Candrapramapti, 478F. ; s. also Caipdapan- 
natti. 

Candrarsi, 453n. 

Candrasuri, 458n„ 498n. 

Candrodaya, 582n. 
Candrottara-BSrika-Pariprccha, 332. 

Cannibal fairy tales, 132. 

Cappeller, Carl, 258n. 

Caraka, 257n. 

Carap&miyoga, 474. 

CarcarT, s. CaccarL 

Caritra, 497, 504, 510, 617, 521. 

Caritrasara, 587. 

Caritrasundara, 536, 574. 

Cariyapitaka, 34, 77n», 78n., 162-165, 186ft 
205,209ft 236n., 274. 

Carpenter, J. Estlin, notes to 35, 58, 192 , 
201, 405, 407, 410!. 

Carter, J. M. , 412n. 
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Canicandra, 588 n* 

Cams, Paul, 421f. 

Carvaka, 588. 

Carya-Tantras, 389. 

Castes, 37, 44, 47!., 71, 94, 265, 287 , 425, 
491* 586. 

Catholic Yesper, S5n, 

Oatuparana, s. Caiisarana. 

CafcuPSataka (CatuMaiika), 850!., 884, 

365n., 629. 

Catnb-Sataka-Stotra, 270, 272 d. 

Catuplava, 876. 

Catnnekayika* 18n. 

Caturhfiravall-Citrastava, 558. 

Caturviip^atijinabhavastava, 5o6n. 

Caturvimsati-Jina-Stavana, 552. 

Cafcurvimsati- J in a- Stufci , 553 , 556 . 

Caturvirpatistava, 474. 

Catur vimsat- J in a -Stoti , 657. 

CaupannamahSpurisacariya, 506n . 

Caiisarana (Catulisarana), 429, 459, 

461n. 

Cave-temples, 244. 

Central Asia {Eastern Turkestan, Idikuc- 
ebari, Khotan, Turfan), 19, 227, 231-234, 
286fL, 288n., 267, 271, 272n., 273, 304, 
315n., 316n., 820n., 329, 340n., 341, 
347n., 882n., 384n., 387, 407, 417, 624. 

Ceylon, 5, 7f„ 10, 12ff., 18, 20, 23n„ 25n., 
w 77n., 78.81, 117, 119, 120n., 124n., 152u., 
165, 167, 169, 173!.* 177n., 183fL, 189ft* 
192n. # 204!., 207ft, 210n., 212 ft, 218E, 
2*21 n., 222, 224, 2*26, 228n., 308, 332, 349, 
879, 881, 422, 504, 597, 605, fiOflff. 

Chad danta-Jat aka, 124 n., 161 n. 

Chakesadbatuvamsa, 219, 

Cbakravarti, Ghintaharan, 491n., 494n. 

Cb&kr&v&rtin&yan&r, A., 477n., 576n. 

Chalmers, Lord R„ t 10n„ 21 n., 46 n„ 48 n„ 
50 n.» 116 n. 

Chanda, R. P„ 598. 

Cbanna, 47. 

Chappahucla (Satprabbrta), 577, 592. 

Cbarpentier, Jar!, 59, 597, 815, and notes to 
94, 119, 124, 182, 145, f!., 154, 164,!., 
242 f,» 274, 808, 405, 408, 410 f., . 415 
425,428, 433 f., 447, 486, 488 ff. f 472 f., 
476, 481, 485 f„ 488. 

Chatter Ji, 8. K»» 18 n., 605. 

Chattravastu, 245, 

Chaturavijayi, Muni, 547 n.» 548 n» 

Chancer, 127 n.» 140, 

Chanvin, V., 417 n. 

Chavannes, Ed., 154, and notes to 80, 130, 
183, 140, 162, 177, 228, 243, 294, 315, 
416. 

Cheda-Sutra . (Obey a* Suita), 429 f., 483, 
453n., 461 f., 464 f., 471. 

Chess-board, 554. 

Cheya-Sufcta, s. Cheda-Sutra. 

Childers, R. C., 22 n. f 88 n., 78 n., 80 n., 
184 n., 803 n. 

China, 19 n., 150 n., 226, 232, 235, 237, 305, 
312, 314, 324, 841, 352 n., 355, 356 n., 
358, 387 n. # 400, 401 n., 610 f., 631, 633. 

Chinese language, 247. * - * 


Chinese tests and translations, 3, 14 n., 19, 
21, 23 n., 30 n M 41 n., 45 n., 69 n., 
77 n„ 91, 92 n., ”122 n., 182 D ., 133 n., 
137 n., 138 n., 143 n., 152 n., 154, 161 n„ 
171, 176, 177 n., 190, 202 n., 217, 226 f.. 
228 n., 232-238, 239 n., 243 n., 248 n., 
253, 256 n., 257, 259, 266 t, 271, 

278.. 276, 277 n., 279, 284 n., 285 f., 288, 
290 n., 292, 294, 303 n., 304 ff„ 807 n., 
310 D-, 311-314, 815 n ., 316 n„ 824-333, 
337,339 , 340 n. ( 341 f.,344 n., 846 n„ 
347 350 n., 351 n., 352 355, 856 n., 

357,359, 360 n., 361 f., 863 n., 369 n„ 
370 n„ 377, 382, 383 n., 386 f. s 894 n. } 
395, 397, 409, 416, 565 n., 610 f„ 612 n., 
615, 618, 621 f., 624-629, 633 f. 

Chinese tradition, 248 n. 

Christian and biblical legends and stories, 
33 n., 97 n., 109 n., 114,132n., 150 n., 
201 n., 308 n., 403-416, 447 n., 467, 508. 

Christian and Buddhist literature, 402. 

Christian missions, 408. 

Christianity, 404, 406 f., 416 f. 

Chronicles of Ceylon, 5, 7 f., 18, 169,208- 
220,605. 

Chuang-yen-lun, 267 n. 

Chung-Tsi-King, 622. 

Cm a, 252, 400f. ; s. China. 

| Citta, 145, 468 n. 

Cittavisuddhi-Prakarapa, 351. 

Clauson, G. L. M., 25 n. 

Clemen, Carl, notes to 150, 407, 409 ft, 415. 

Cliches, 280 n., 450. 

Commandments for monks, ten, 78. 

Commentaries, 167,171., 182-202, 204-213, 
217 f M 220, 225, 257 n„ 294 n., 324, 325 
n.,328 n., 342-345, 348, 350, 351 n., 352, 
354 n., 355, 357-360, 362 366, 370 n„ 

374 f., 379 n., 390, 418, 427, 433 n., 435 n., 
438 n., 441 n., 442 n., 445 n., 449 n., 450 
d„ 451, 452 n., 454 n., 455 n., 456 n., 
457 n., 458 n., 461 n., 462 n., 466 n., 
468 n., 470 f., 472 n., 474, 476, 481-489, 
496 n., 505 n., 507, 510 n., 512 n., 513 n., 
516 n., 517, 519, 521, 527 n., 534 n., 536 
i, 543, 544 n. f 548, 551 c., 552 n. # 553, 
554 n., 555 n., 556 n., 557 n., 559 n., 560 
f., 567 f., 576-585, 586 n., 587-593, 602 f., 
609 f., 617, 629-632 ; s. Jatakattha- 
vanpana. 

Comparisons, s. Similes. 

Conrady, L., 415 n., 

Consolatory stories, 142 f., 193, 207, 487. 

Conversion stories, 28, 94, 104 ft, 108, 132, 
188, 200, 207, 293, 415 , 455, 458, 495, 508, 
537, 540, 551, 564. 

Coomara Svamy, 218 n. 

Comaraswamy, A., 619. 

Copleston, R. S., notes to 1, 7 f., 33, 40 t, 
'79. 

Cosmography, 579. 

Cosmology, 456, 503, 587. 

Councils, s. Buddhist C., and Jaina 0. 

Cowell, E. B-, notes to 116, 133, 258, 261 
284, 308, 347, 358, 385, 896, 400. 

Cosma de Kdros, Alexander, notes to 228, 
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§07, 812 f., 815 f., 324, 328, 330, 339, 
8821,887, 897. 

Cressmann (read Gressmann), 138 n, 
Cu}a*KammavibbaBga, 618. 

Ouklankarana, Eiug of Siam, 21 n. 

Cujas, 487 f. 

Culavagga of the Sutfcanipafca, 92. 

Culavarpsa, 212 n., 214, 620 f. 

Oulikah, a. Galiya,. 

Culika Sutras, 430 d. 

Culiya (Cuiikali), 453. 

Ouila-Gandkavaipsa, 219 n. 

Gulla-Niddesa, 1*24 n. } 146. 

Gul lava gga, s. Vinayapiiaka (Cullavagga). 
Cunba, J. Gerson da, 218 n. 

Cun-Inn, 844 n. 

Cunningham, Alexander, 18 n., 126 n., 142 d., 
147 n., 150 n., 155 n., 161 n., 612. 
Cum is, 483, 484, n., 483, s. also Commenta- 
ries. 

Cyras, 217 n. 


Dahike, P.» 35 n„ 46 n., 80 n., 152 n., 423. 
Dahlmann, J., 408. 

Daji, Bhan, 519 n., 537 n. 

Dakinis, 686. 

Dalai, Ch. D„ 532 n., 547 n. 
Dan&dharma-Kafcha, 518. 
Dana-Kalpa-Druma, 540. 

Oanavadana, 518. 

Dancing song, 570. 
Darika-Vimalasraddha-Pariprcclia, 332. 
Dardan asara, 584. 

Das, Becbar, 497 n., 512 n., 516 n. 

Das, Haragovind, 497 n., 512 n., 516 n. 

Das, Mahendra Lai, 290 n. 

Das, Sarat Chandra, 25 n., 293 n., 

339 o. 

Dasabhumaka (°bhumikasutra, •bhumlgvara), 
295, 325 n., 327 f., 855 n., 369, 627. 
Da6abhumi, s. Blrnmia. 
Dagabbumilka)vibhasa£astra, 328 n., 342n., 
348. 

Da^abhumikle^acchedika- Sutra, 828 n. 
Dasabhumisvara, s. Daskbhumaka. 

DaSah, s. Dasao. 

Dasa-Kappa-Vavahara, 482, 474. 

Dagamukha, 491. ■ "r.,'y 

Dasfio (Dadah), 429, 435, 462. 

Dasapurvins, 607. 

DaSaratha, 147, 4fl3ff. 

Dasaratha-Jafcaka, 119n., 143. 

Da^asaliasrika PrajnS-Paramita, 315n., 
316n., 626. 

Dasasikkhipad&m, 3. 

Dagairutaskandha, s. Dasasuyakkhandha. 
Dasasuyakkhandha (Dasasrutaskandha), 429, 
462, 476 n. 

Dagavaikalika, 474 ; s. also Dasavey&liya. 

D a^avaikalika-niryukti-tlka, 479 n. 

B asaveyaliya (Da4avaikalika), 429, 433 n., 
470 f., 476 n., 481, 484, 609. 

B asgupta, Surendra Nath, 359 n., 360 n., 
361 n„ 575 n., 627. 

Dasuttara-Sutta, 44, 60 n., 607, 


DathSdbatuvamsa, 218 n. 

Dathavaipsa, 209 n., 218, 620. 

Datta, Bibhutibhusan, 595 n. 

Davadantl, 542. 

Davvasamgaha (Dravy asarpgrab a) , 585. 
Dawa-Samdup, Eazi, 898 n. 

Dayanandi Svami, 411 n. 

De, G-okuldas, 618 f. 

I De, Harinath, 337 n. 

Death, voluntary, s. Suicide. 

De G-root, J. J. M., 622, 624. 

Delamaine, James, 516 n. 

Dellamahattara, 526. 

Demidville, Paul, 632 f. 

Denecke, W., 427 n., 477 n., 577 n. 

Deva, s. Eryadeva. 

Devacandra, 482. 

Devadatta, 28. 

Devagama-Stotra, 581. 

Devagupta (Jinacandra Ganin), 588. 

Devaki, 469, 544 n. 

Devamurti, 507 n. 

Devanampiyatissa, 213. 

DevanandS, 443, 463, 

Devanandin, 558; s. also Pujyapada Deva- 
nandin. 

Devapala of Bengal, 377, 396. 

Devapala of Malava, 591 n. 

Devaprabha Suri, 496 I. 

Devarddhi Ksam&4ramana, 432*435, 464, 

472, 476, 4*78 n. 

Devasena, 584. 

Devasuri, 51 6, 518 m, 546, 547 n. 
Devata-Sarpyutta, 54, 57. 

Devavijayaganin, 495, 497. 

Devendra (14th cent.), 559 n. 

Devendra(ganin) (11th cent.), 470 n., 481, 
486 f., 510, 512 n. f 574. 

Devon drasamaya, 340, 

Devendrastava, s. Devimdattkaa. 

Devendra Suri (12th cent.), 503 n. 

Devendra (Suri) (13th cent.), 453 n., 465 n., 
472 n., 532 n., 557, 691. 

Devigidatthaa (Devendrastava), 429, 461. 
Dhamma, 4, 9, 10 n., 11, 15 n.» 17, 23 n., 84, 
45, 52, 56, 60 m, 79 n., 80 n., 81 n., 122 n., 
158, 165 ff., 173, 185; s. also Dharma, 
Dhammacakkappavattana-Sutfca, 55. 
Dhammadasa, 41. 

Dhammadesana, 192 n., 194. 

Dhammakaha, 449. 

Dhammakathika, 11, 17. 

Dhammakitti (I)» 214, 218, 221, 620. 

„ (II), 222. 

Dhammapada, 3, 10 n., 14 n., 15 n., 22 n., 
34, 80-84, 93, 94 n., 103, 110, 193 n., 194, 
236 C, 242, 347, 358, 467, 471; Dh. 
commentary, 115 n., 182, 191 n., 192 f., 

195 f., 197 n„ 201 n., 207, 263 n.» 418 
Dhammapala, 44 n., 99, 101, 183, 191 n., 

196 f., 205, 206 n.„ 207 f. 
Dhammasamgaha, 221. 

Dhammasaipgapi, 166-167, 169 n., 184 n., 

190 n., 191. 

Dhammasiri, 221. 

Dhammiliahindi, 506 n. 
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Dhanapala (Digambara), 3 , Dhapavala. 
Dhanapala (Svetarabara), 532 n., 534, 553 I. 
Dhanavala (Dhanapala), 532, 

D banes vara, 503, 536. 

Dhaniya-Sutta, 95. 

DhSrapI, 803, 316, 335, 340, 369, 375401, 
Dharanl-taantrapsamgraha, 384 n, 
Dharani-Pitaka, 384 o. 

Dbarma, 264 n M 813, 317, 318 n,, 328, 331, 
833, 340, 346, 883, 459, 578; nine 

Dharmasi 295 ; s. also Dhamma. 
Dbarm&binda, 584. 

Dharmabhyudaya, 548. 

Dharmacakra, 533 n. 

Dharmacarya, Dbarma' Adiiya, 288 n, 
Dharm&d&sa, 560. 

Dharma-Dharmaia-Vibbanga, 352 n. } 631. 
DbarmaghcS'i, 518, 557. 

Dharmagupta, 804, 855. 

Dbarma goptas, 24 n., 231 n., 233, 248 n. 
Dbarma Kalpa-Druma, 545. 

Dbarmakara, 311. 

Dbarmakatha, 52*2, 525. 

Dharmakava, 340, 394. 

Dharmaklrfci, 286, 363, 374 , 392 n., 496 n., 
580 n., 632. 

Dharmaksemn, 341. 

Dharmakumara, 517. 

Dbarma mj*ta, 590 f. 

Dbarmanitba, 517. 

Dharmapada* 286 f. 

Dbarmapala (Buddibst teacher), 206 n., 852 
n.» 360 11 ., 362 f., 366. 

„ (king), 354 n. 

Dbarmaparlksa, 563, 585 n. 

Dharma-Paryaya, 295 n. 

Dharmapravacanas, twelve, 10 n. 
Dbarmaraksa, 228 n., 236 n., 254, 259 n., 
273 n. f 304 , 307 n., 325 n„ 328. 
Dbarmasag&ra (G-anin), 519, 593, 
Dharma-Saipgifci-Sutra, 369. 
Dharma-Sarpgraba, 313n, 847, 594, 629. 
Dbarmasaipgrahapi, 479n. 

Dbarmasamucc aya, 23Sn, 

Dbarma- garira- Sutra, 347 d. 
Dbarma^armabhyndaya, 517, 535n, 
Dharmasastra, 144n. ' 

Dharmasutra, 584. 

Dharmatrata, 237, 374. 

Dharmavardhana, 558. 

Dharmopade£a4ataka, 517. 

Dbatukatha, 166n, 168, 171. 

Dhaiusena, 212n. 

Dhavaia, 496n, 

Dh|*taris|ra, 133. 

Dhruva,’ A. B., 363n. 

Dhutabgas, 18*2. 

Dbyana s. Meditation. 

Dhyani-Buddbas 391. 

Diagrams, 390. 

Dialogues, 9f. t 34-76, 93, 951, 98, 108, 110, 
118, 124, 141, 142m, 143f., 175f., 177n„ 
178,2501., 253, 273, 287, 291f., 314, 817, 
330, 337, 3991., 442, 449, 455, 460, 466, 
468 f., 485,620. 

Dibben, Cecilia, 171 n. 


Dickson, J. F., 23 n., 24 n., 25 n. 

Dick Whittington, story of, 289 n. 
Dictionaries, 157. 

Didactic poetry, 96, 107, 481 f., 539, 541, 

559 ff., 566 f., 570, 573 f. 

Digambaras, 427 f., 432 ff„ 447 n., 454 n., 

473 f., 476 f., 478 n., 479 n., 481, 497* 
498 n., 504, 521, 532, 534 f., 546, 549, 551, 

560 ff., 576, 578 ff., 582 n., 583 ff., 587, 
593, 614. 

Dighabbanakas, 17 n., 122 n. 
Dlgba-Nakha-Sutta, 242. 

Digha Nikaya, 9 n., 11 n., 22 n., 23 n , 34, 
3546, 50 f., 54 n., 56, 60 n., 67, 69, 71, 
85 n., 112 n., 114 n., 115 n., 168, 176, 
187 n., 191, 197 n., 206 n., 220, 231, 242, 
289, 384 n., 455 n., 603 n., 60 7, 015, 622, 
Dighavu, 33, 115. 

Dignaga, 271, 348 n., 352 n., 360 n., 362 f., 
374, 583. 

Dlnanatba, Ramacandra, 520 n. 

Dinara, 279, 286, 477 n. 

Dinnaga, s. Dignaga. 

Diogo do Conto, 417 n. (read Diocjo de Couto). 
Dipankara, 160 n., 161, 186 f„ 219, 240. 
DIpavamsa, 5 n., 8 11 ., 15 n., 18, 77 n,, 

184 n., 208, 209 210*216, 217 n., 617. 

Dirgbagama, 45 n., 23 i, 284, 615, 622. 
Dlrghayus, 267. 

Di^a-Svastika-Sutra, 384 n. 

Dittbivaya (Drstivada), 429, 431 n., 482, 
441, 453, 591 f. 

Dlvasagara-Parmatti, 456 n., 457 n. 
Divyavadana, 4 n., 66, 131 n., 137 n., 140 n., 
232,234, 236 n., 269 n., 284 ff., 288 ff., 
380 n., 412, 624. 

Divyavadanamaia, 284 n. , 376 n. 

Dodhaka stanzas, 326. 

DohakoiSa, 635. 

Doha metre, 585, 589. 

Dohapabuda, 590 n. 

Dovai, s. Draupadl. 

Dramas, 59 f., 124 n., 141, 256, 266, 273, 
288, 473 483, 514, 546 ff., 554 n., 623. 
Dramatic performances, 36, 60, 152. 

Draupadl (Dovai), 140, 448, 489, 544 n. 
Draupadl- Svayamvara, 546. 

Dravida-Saingka, 476 n. 

Dravidian languages, 595. 

Dravyaouyoga, 474. 

Dravyasaipgraha, s. Davvasaipgaba. 

Dreams, 541. 

Drinking songs, 143. 

Dronacarya 471 n. 

Dfgtanta-pa fiktilj , 267 n., 623. 

Drstivada, 473, 498 ; s. also Dittbivaya. 
Dsanglun. 136 n,, 284 n. 

Duff, C. Mabel, 503 n., ^39 n. 

Duka-Patthana, 172. 

Durenidana, 186, 240 n. 

Durgasvamin, 526, 

Duroiselie, Ch., 224 n., 289 n. 

Dusagapi, 472. 

Dutoit, Julius, 21 n., 38 n., 116 n,, 126 n 
186 n., 242 n., 406 n. 

Dutreuil de Rbins, J. L., 238. 
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Bait. Nalinaksha, 7 n , 11 n.» 231 n., j 

234 n., 004, 621, 024-628, 

Butt» Sokumar, 22 n., 24 n M 26 a. 
Duttbagamani, 214, 216, 217 n. j 

Dv&dasa-Hik&ya-SaBtra, 351 , 

D vara vatT, 487. ^ 

' Dv&trimsad-Dvatrim&ika, 551 n.> “nSO. ■ 
Dvatrimsatika, 567, 

Dvatrirpfiika-Stotra, 551, 556. j 

DvavimSatyavadana, 291. 

Dvematika, 221. j 

Eastern Turkestan, s. Centra! Asia. 

Edgerton, Franklin, 636. 

Edkins, J., 41 n., 236 n. 

Edmunds, Albeit J., 80 n., 91 n.v 4041., 
406 n., 407 n„ 410 n., 411 n., 41.2, 413 n., 
467 Q., 606 f. 

Eggeling, 4., 396 n M 400 n. 

Ekaksari, 315. ; 

(Ekallavlra-) Canda-Maharosana-Tantra, 397, i 
Eka-8ioka*8astra, 348. 

Eka^rbga, 243. 

Eka&rbga-Avad&na, 294 n. 
Ekavitn4atidv^trirpslka, 580 n. 
Ekavirp&ifci-Sfcotra, 379. 

Eklbh&va-Stotra, 555. 

Ekofctaragama, 60 n., 69 n., 231 f. 
EkuttaranikSya, 60 n. 

Elacarya, 476 n, 

Elara, 215. # 

Elephant in animal legends, 1*>I n. 

Eliot, Sir Charles, In., 3n., 7n., 45o., 69n. f 
173n.,229n., 804n., 309n., 324n. } 325n v 
329n , 341n , 600, 605f. 

Encyclopaedias, 472 498, 598. 

■■ Enffelmann,.R., 138n. 

Epics, 94, 96, 107, 122n„ 123, 125, Iffitf., 
147n.,148n.,15lf., 163,186, 192n . 208, 
210-213,256,259!., 265 , 269, 276, 285n., 
404,483,487, 489, 492ff., 496m, 497f., 503, 
505, 510, 616 f., 521, 532!., 535!., 564f. 
Erotics, 388, 573; s. Kama-Sastra, Kama- 
Sutra. 

Erudite literature, 559, 575. > 

Ethics, s. Buddhism, and Jimsm (ethics of>. 


Faber, G», 407n. 

Fables, 17, 32, 77, 114, 115n., 118, 120, 123- 
m ISSf., 142, 163, 348, 402, 418, 484, 
514, 5440, 624. 

Fa-hien, 8n., 124 b*-,* 155, 236n., 306, 324n. # 

Fairy-tales, 77* 114, 118, 1*20, 122o., 123ff. s 
128-134 154, 195, 200!., 214, 217, 243, 
402, 409ff., 447, 507, 514, 521, 523!., 533, 
535!., 53S£t, 542, 543m, 544f. ;V 

Fa-k’in, 285 n. 

Fan wang king, 622. 

Farquhar, J. N., 15n., 302n., 389n., 474n., 
506n., 578m 

Fa-sbang, 266n. 

FauftMlk Vm 98, and notes to 80, 92, 116, 


Feer, Leon, notes to 50, 54, 58, 80, 98, 115!., 
124, 132, 151, 155, 158, 160, 197. 222, 228 
277ff. f 233!., 290f„ 813, 316, 382. 
Fergusson, J., 161 n,, 612. 

Pick, B., notes to 121, 129, 139, 143, 152 
156, 407, 487, 

Finot, L., 809, and notes to 23f., 174, 178 
233, 258, 330! , 370. 

Fire sermon 28, 451. 

Flruz IT, Sultan, 54! o. 

Fleet, J. F. f 4ln., 21ln., 212n., 217n., 479n 
405n. f 560n., 597, 012. 

Foley, Mary C., 17 In. 

Fo Nien, 3‘28n. 

FoqFs stories, 134, 545, 564. 
Fo-pen-hmg-king, 253n. 

Forke, Alfred, notes to 131, 807, 312, 325 
3*28, 331!., 341. 

Formichi, C., 25 8n. 

I Fo-sho-hing-tsan-king , 259n. 

! Foucaux, Ph. Ed , 248a., 254 n. , 416n, t 
I 560n, 

i Foucher, A., 613. and notes to 16, 149, 151 f., 
155, 161, 188, 247, 254!., 263, 306!., 37(3 

; 391. 

S FoolkeB, Thos., 184n., 190m, OOflf. 
j Fournere.au, L., 155n. 

1 Francis II. T., 116n., 141 u. 

| Francke, A. H., 621. 

Francke, Hermann, 284n. 
i Franke, O., 315m, 612. 

! Franks, R. Otto, 45, 598, 601, 604, and note* 
to 1, 15, 21!., 35, 38, 44, 52!., 69, 74, 80f. f 
j 84, 92!., 98, 102, 116, 120, 122, 120, 130, 
| 208, 210, 2.17, 238, 274, 406, 600. 

| Frankfurter, O., ‘25 n. 
i Fries, Karl, 76. 

1 Fuchs, Rudolf, 183n. 


198, 283. 


Gacchayara (Gaechacara, 461). 

Gad, 408, 

Gadyacintamani, 535. 

Gaidoz, H*j 138n. 

Gamani the wicked, s. Duttbag&manl. 

Gana, s. Jaina sects and schools. 

I Gana, 526n. 

Ganadharas, 43H., 463, 472. 
Ganadharasaptati, 570n. 
Ganadharasardha^ataka, 570n, 
Gapapati-Dh&ranI, 387n, 

Ganapati Sastrx, T., 397n. 
Gandavyuha-Mahayana* Sutra, 295, 525!., 

*369. 

Gandhara, 231, 283, 604; sculptures, 149r n 
247, 255. 

Gandharvas, 40. 

Gandhavarpsa, 9n., 34a., 117n.» 189, 191. 

206n., 219, 221n., 223n., 224n. 

Gandhi, Lalchandra Bhagawandas, 554n. f 
670n* 

Gandistotra-Gatha, 266. 

Geneva, 5S0n. 

Ganga, Ganges, 49, 150, 487, 55*2, 565. 
Ganiyijja (G&ni-Vidya), 429, 461. 

Car be, R„ 406, 416, and notes to ,99, 109» 
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132, 138, 150, 17-1-177 , 201, 299, 306, 308, 
405, 408-413, 415, 447, 467, 544. 
Gardabhilla,: 433n.»- 637f. 

Gardner, I74n» 

Garr, B, L., 470n. 

Garuda, 182n., 133, 272, 2801. 

Gaster, M„ I Bin., 15Qn. 

Gatha, 3u.,10, 15n.,35f., 57, 58n. t 62, 92, 
98n., 101, 115420, 122/., 152m, 177m, 
194, 218, 243, 247, 251, 253, 274m, 285, 
296, 297n.» 302f., 30om, 320m, 825ff„ 331, 
333, 834n., 335, 333, 358, 440n., 451m, 
15 Bn., 561, 576, 588L, 592, 603, 619, 627. 

Gatha dialect, 228m, 328. 

Gatha-Ko&a, 574. 

Gftbhasahasrt, 479n.» 574. 

GathS-Saipgraha^ 358. 

Gaud ap a d I j a • E Sr i k as, 335. 

Gaikjavaha, 517n. 

Gautama, s. Goyatna, 

Gautaml, 26Sn. 

GautamTputra, 848. 

Gautamlput-ra Yajfiasri, 848. 

Ganthiot, R., 152n., 227n., 387n. 

Gawronski, A., 258a,, 262m, 273n., 285 u. 

Geiger, B., 420 n. 

Geiger, Magdalene, 224n. 

Geiger, Wilhelm, 212, 214, 6S7, 6011., 605, 
6101., 620f . , and notes to 1, 7, 13f„ 45, 
54, 80, 116, 170, 174, 184, 190, 192, 208, 
2l0f , 218, 215, 217-221, 223!,, 232. 

Geography, 334, 456f, 

Gerasimov, N.. 80n. 

Gesfca Romanorum, 114, 127n., 130n., 215m, 
539m 

Getty, Alice; 307n., 310n. 

Geyya, 10, 59m, 98m 

Ghata, 142. 

Ghata-Jataka, 119n. 

Gliate, V. S.» 88m 

Ghosa, Pratapacandra, 3I5n. 

Ghosaka, story of, 201. 

Ghosaka (Buddhist teacher), 874. 

Ghosanandi, Ksa-magr&maQa, 578. 

Ghosh, Batakrishna, 494 n. 

Ghosh, Hari Charan, 612, 614. 

Ghosh, Krisbnachandra, 425 n., 428 n., 480 n. 

Ghosh al, Sarat Chandra, 474 n., 585 m, 587 n. 

Ghotakamukha, 473. 

Gildemeisfcer, 589 m 
. Glfca-Katha, 604. 

Gjellerup, Karl, 420 f. 

Glaaenapp, Helmuth von, notes to 425 f., 
432 f.» 447, 458, 457, 463, 471, 480, 497 ff„ 
505,511-535, 544,571, 577, 586 f., 592 f. 

Gnomic poetry and wisdom, 65,84,107, 
143 f., 348, 466, 497, 515, 518,541,543, 
569 ,* s. also aphorisms. 

Gnosis, 317 n. 

: Godhiltn K ; -:- 

Goethe,' J. W* von, 489 n„ 564, 565 n. 

Gokhale, Yasudev, 629. 

Gommota. 585, 586 n., 587 n. 

GommatasSra, 481, 586 f. 

Gooneratne, E. R. J., 60 n., 98 n., 168 m> 
223 n., 224 m 


I Goor, Maria T. Lulias van, 400 n., 159 n. 
207 n. * 

: Gopa, 325, 398. 

Gopinatha Rao, T. A., 535 n. 

Gosala Makkhaliputta, 445, 449. 

Gospels, 29 m, 41, 74 n., 75 n. } 97 n., 109 m 
286 n., 299 m, 402 ff., 405 n., 406, 409-414 
414 f ’’ 467 n ’ J apocryphal, 252 n., 308a.’ 

Gofcama Buddha, s. Buddha. 

G6iz, A. f notes to 405, 407, 409-412, 415. 

j Govindabha|ta, 546. 

! Goyama (Gautama) Indabhufei, 442 if., 451 f., 

| 454, 456, 458, 460, 489 i!., 495, 498. 

Graeco-Bactrian Empire, 53, 174. 

; Graeco-Buddhist monuments, 254- 255 n. 

j Grammar, 226, 365, 473, 482, 554 n., 595. 

! Gray, James, 190 n., 223. 

Grdhrakdta, 296, 310, 321. 

| Grdhrapiceha, 476 m, 578. 

I Great Men, Jaina, 497 f., 517, 590 n. 

Greek, 127 n„ 13 5, 136 n., 154, 174 f., 176 n„ 
177, 194, 216, 247 n„ 317, 347 n., 351, 
405, 417 f. 

! Gressmann, Hugo, 138 n. (correct for Cress- 
man n). 

| Grhyasutras, 29 n., 390. 

| Grierson, Sir G., 201 n., 604. 

I Griffiths, John, 128 n. 

| Grimblofc, M., 80 n. 

| Grimm, Georg, 423 n. 

! Grimm, J, and W., 64 n., 131 n., 215 n.. 

I 543 n. , 637. 

Grunwedel, A., 232, 417, and notes to 16, 74, 
116, 129, 138, 155, 161, 254 f., 310, 322, 
311, 343, 347, 363. 

Guberaatis, Angelo de, 419 n. 

Guerinot, A., 615, and notes to 425 f., 454, 
466, 473 f., 476, 495 , 506, 512, 519, 522, 
542, 583, 585. 588. 

Gueth, Anton, s. Nyapatiloka, 

Guhyasamaja (-Tantra), 394 -f., 396 n., 635 ; 
b.. Tathagataguhyaka. 

Guhyasiddhi, 393. 

Gujarat, 482 f., 538, 547 f,, 591. 

Gujarati, 428, 534, 538 n., 545, 549 n., 551m, 
570 m, 594 f. 

Gunabhadra (Buddhist translator), 807 n., 
311, 333. 

Gunabhadra (Jaina author), 497, 499, 534 f,, 
*561. 

Gu^acandra Ganin, 510. 

Gunadhya, 499, 534. 

Gunakara Suri, 583 n. 

Gu^amati, 362 n. 

Guparatna, 583 n. 

I Gunavarman, 347 n. 

I, Gu navi jay a Ganin, 556 n. 

Gundaphorus, 408. 

Gune, Pandurang Damodar, 516 n., 532 n., 
570 n., 571 n., 589 n. 

Gunkel, H., 405 n. 

Gunter, H., 416, and notes to 109, 132, 150 
154, 405 If., 410 f., 415, 417 f., 488. 

Guptas, 336 f. 

Gurner, C. W.» 262 n., 623. 
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GurupaScasika, 623, 

Gurvavali-Sutra, 519. 

Gutsckmid, A. von, 174 n. 

Haas# Haas, 312 n., 405 n., 406 n., 408, 
409 n., 410 n., 411 m, 415 a., 416 o. 

Haenisck, ErichjiMl n. 

Hahn, J. G. vo *68 u., 127 n. 

Halo, 247 n. 

Hammira-Madamardana, 547 . 

Harpsa, 480. 

Harpsaraj, Hlralal, 536 n., 388 b., 540 b., 
591 n. f 598 n. 

Haipsaratna, 532 n. 

Hannye, Shaku, 316 n. 

Hanumant, 492 L 

Haragorindadfisa, s. Das, Haragovind. 

Haraprasada Sastrf,: 622, 624, 627 and notes 
to 228, 239, 242, 247, 259, 262, 264, 272 f., 
806, 814 ff. f 335, 337, 350 f. t 353 f., 365 f., 
375 f., 879, 382 1, 389, 393, 395, 397 f., 
401. 

Hardy, E., 606 and notes to 16, 60, 62, 66, 
103, 188, 201, 2C5ff„ 217, 211,279,369, 
407, 487. 

Hardy, B. Spence, 152 n., 153 n., 158 n., 
173 n., 263 n. t 812 n. 

Hare in the moon, 150 n* 

Haribhadra (Buddhist author), 354 n. 

„ (Jama author), 465 n., 470 u., 

479 L, 485, 488, 489 n., 507, 511, 512 n„ , 
519 f., 522 f., 526 1., 528 n., 582, 535 
561, 574, 579, 583, 584 n., 589, 594 n. 

Harieandra, 517, 585. 

Haridas Sastrl, 560 n. 

Harihara, 521. 

Harikesa, 468. 

Haridcandra, 514. 

Harivaip^a (-Purapa), 209 n., 474, 495 f., 499. 

Harivarman. 269 n., 850 a., 634. 

Harlez, G. de, 316 n. 

Harnack, A., 408 n. 

Harsa (Har^adeva, Harsavardhana, Srihar- 

' sa), 294 n., 307, 385, 521, 549 n. 

Harsacarita, 342, 347n., 358n., 385. 

Harun al Rashid, 542. 

Hasfcavala-Prakarana , 352. 

Hastimilla, 546. ■ 

H&tlugumpha inscription, 431 n., 597. 

Hauer, J. notes to 332 f>, 380, 387, 

335 t $ 

Hearn, Lafcadio, 422. 

Hebei, J. P., 485 b, 

Heiler, F., 38 n. 

Hemacandra (Hemacarya), 165 n., 482 f.. 
494 f., 505-511, 517, 519 C, 532, 536, 
5461, 655 1, 557 n., 561 n., 567*571, 
589 1 

Hemacandra Suri, s. Maladhari-Hem ?andra 

Suri. 

Hemacarya, s. Hemacandra. 

Hemakaipsa Suri, 589. 

Hemakumaracarifcra, 570 n. 

Hemasuri, 544, 

Hemavijaya, 485 n.. 544. 


Hennecke, E., 415 n., 467 n. 

Herod legend, 448 n. 

Herodotus, 127n., 135, 136n. 

Her tel, J., notes to 118 f., 131, 467, 480 
485, 488 f., 507, 523, 533-539, 541, 544 f 5 
562, 564, 567 f, 

Hinayana, 19 n., 153, 173, 203, 2*27, 2 8 n 
229 ff., 285, 236 n., 239, 245, 246 o., 248,’ 
252 , 264, 271, 277 , 279 , 284, 289 n., 294, 
297. 313 d. , 341, 353, 357 f.. 381, 880. 

Hindi, 428, 545, 566n., 577n., 579n„ 581n., 
586n., 587o., 5941. 

Hinduism, 230, 387, 399, 401n., 426, 499, 
551. 

Hiralal, Rai Bahadur, 637, and notes to 427, 
477,479, 494-497, 499, 512 543, 552, 

576f., 580.584, 586, 590. 

,, Harpsaraj, s. Harpsaraj. 

Hippokleides, 127 n. 

History, historical works, 208, 213, 216, 218, 
519 if., 537,544. 

Hitopadesa, 127. 

Hodgson, Brian Houghton, 227 n., 228 n., 
265, 295 n., 376 n., 385 n. 

Hoernle, A. F. Rod., 615, and notes to 9*2, 
226 f., 232 IT., 236, 270 iff., 302, 304, 

315 f., 341, 382, 387, 428, 445, 449, 478 f 
495, 519, 582. 

Hoey, W., 234 n. 

Hoffmann, E. L., 222 n. 

Hokke-shii sect, 305. 

Hoiizmann, A., 487 n. 

Hopkins, E. W., 407 n. 

Hora pathaka, 244. 

Homsfcein, Ferdinand, 419. 

Hornsteio, Robert von, 419 n. 

Hrslkesa . 552. 

| Hsiian-Tsang, 91, 155, 206 n., 226, 228 n., 236, 
258 n. } 288, 294 , 312 , 314 , 342, 349 f., 
351 n., 352 n., 355, 356 n., 857, 860 d., 

362, 377, 379 n., 384 d., 625, 

HO, Fernando, 80 n. 

Hua-yen, 324, 

Huber, Ed., notes to 28, 232 f., 267, 269 f., 
*285, 289, 409, 565. 

Hui-ksi, 305. 

Hultzsch, E., 597, 606, and notes to 6, 15 F, 
1*21, 188, 215, 217, 258, 262, 427, 500, 512, 
515, 517,520, 584 f., 546 ff. 

Humour, 65, 74, 125, 128, 183, 195, 485, 539. 

Hunas (Huns), 247, 252, 337. 

Hunt, Mabel, 60 n,, 78 n.» 171 n., 192 n. 

Huth, G., 233 n. 

Hiitfcemann, W., 446n., 483. 

Hwui Li, 872n., 347n,, 349n., 358n. 


Iddhis, 42, 157. 

Idikucchari, s. Central Asia. 

Idzurni, Hotoku, 339a- » 628. 

Iksvaku, 94, 198, 333, 491. 

Indabhuti, s. Goyaina. 

India, 43, 46, 55, 66, 87, 272,290, 334 , 388; 

396, 490ff. 

Indrabhuti, 393f. 

Indranandin, 585. 
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Indravijaya, Muni, 516n. 

Inscriptions, 8 n., 14 n., 15 if., 18 n., 173, 
188 n., 217 n., 226 n„ 232 n„ 284 n., 276, 
356 n., 431 n., 434, 468, 476 n., 479 n., 
590 o,, 597, 699 f., 6)4, 606, 609 ff. 

Xsidasx, HI. 

Isimandala (Esima^ala-Stotra), 557. 

Isiainga, s. Rsyasrnga. 

Istopade sa, 561, 

I $ vara, 249, 334. 

rsvarakr§5ta, 346 n., 359. 

Itihasa, 145, 185 n. 

Itihasa-saipvada {dialogue}, 34, 44, 46, 76, 
100, 144 f„ 442, 468. 

Itivuttaka, 3, 10, 34, 81 n., 89-92, 205, 286, 607. 

I-tsing, 28 n., 231., 232, 258 f., 266, 270 f., 
273 n., 276, 277 n., 305, 340 n.» 341, 347, 
850, 352 n., 356 n., 365 n., 386 n., 401 n. 

Ityokta, 91 el 

Ivaoovski, A. 0., 276 n. 

Iyengar, H. E Bangaswamy, 348 n., 632. 

Izumi, Hokei, 869 n. 


Jacob. G., 637. 

Jacob, G. A., 75 n.. 88 n. 

Jacobi, Hermann, 451, 597, 615, and notes 
to 1, i 08, 352, 424 f., 427 f., 431, 433-441, 
462, 466 ff., 476-482, 484, 486 f., 489, 5C6 f., 
5101!., 516 f., 519, 522, 525, 527, 532, 534, 
587, 547, 549, 551, 553, 557, 560 f., 5 75 
578 ff., 684, 588, 590, 593, 

Jagaccandra, 591. 

Jagannatha, 552. 

Jagic, V., 138 n. 

daimini, 583. 

Jaimini -Bharat a, 201. 

Jain, Ban&rgidas, 489 n., 497 n., 506 n. 

Jain, Ckampat Eai, 561 n., 581 n. 

Jain,' Hiralai, '637, 

Jain, Kamta Prasad, 463 n., 499 n. 

Jain, Lalar&m, 497 n. 

Jaina Canon, s. Siddimnta. 

Jaina Connells, 431-435. 

Jaina Dkarma Prasaraka Sabha, 427 n. 

Jaina- Jafcakas, 489 n., 506 n. 

Jaina Juana Prasaraka Varga, 427 n. 

Jaina literature, canonical, 424-474; non- 
canonical, 475-595. 

; Jaina -Mabibharata,' 496, '565 n. 

J ama-Maharastrl, 431, 475, 483, 484 n., 489, 
521, 525, 560. 

Jaina- Ea may apa, 494, 495 n. 

Jaina 'Sanskrit Texts, '475, 478, 480 483 

486, 494, 498 n., 511, 516, 525, 531-538, 
544-558, 571-574, 579-685, 587 n., 588 f., 
593 f. 

Jaina sects and schools (gana), 428, 432 ff., 
445,463, 474 f., 477, 519, 549, 554 n., 
579, 593, 

J aina-Tattva- J nana, 594. 

Jaina Vidya Prasaraka Varga, 427 n. 

Jaina Vidya Sala, 427 n. 

Jaineodrayajfiavidhi, 592. 

Jaini, J. L., 473 n., 476 n., 578 n., 579 n., 
588 n. 


Jains, 44 50, 65 n., 84, 88 n., 94 n 

145 n., 154, 195, 206, 269, 288 n,, 293* 
334 n., 424 ff. passim, 600, 614. 5 

Jaitugideva, 591 n. 

Jalhana, 385 n. 

Jamalgarhi sculptures, 149 n. 

Jamaii, 445. 

Jambu, 449. 

J aipbuddivapannatti (Jambudvlpa-Prajnapfcii 

J ambudvipa-Prajnapti, 473; s. also Jambu- 
ddivapannatti. 

Jambunafchan, S„ 621. 

Jambusvamin, 557. 

J anaka of Videha, 146, 492. 

Japan 19 n., 150 n., 235, 305, 312, 351 
355 n., 358, 362, 381, 400, 422, 625, 633. ’ 

Japanese texts and translations, 383 n. 

Jasaharacariu, 637. 

J at aka, 10, 15 n., 17, 22 n., 34, 37 n., 48, 
77 n., 78 n., 100 n., 113-156, 157 L, 162 ff. 
165 n., 178 n., 185 n., 186, 191, 194, 196 * 
209 n., 210, 225, 238, 241, 243 ff , 263 n * 
267, 273 f., 277 f., 280, 282, 289, 292 n ’ 
293 n., 308 n., 331, 339 n., 384 n., 409* 
410 n., 411, 412 n., 416, 418, 468 n., 469 
484, 489 n., 506 n., 523 n„ 542 n., 619* 
621. 

Jataka Book, s. Jatakatthavaninana. 

Jataka Commentary, s. Jatakatthavanpana. 

Jafcakamaia, 152 n., 155 n„ **164, *165 n 
273 f., 576 f., 290, 291 n., 292 n. 

J&fcaka reciters, 122 n. 

Jatakatthakatha, 117, 189. 

Jatakatthavannana (Jataka Book, J. Com- 
mentary), 100 n., 115-119, 121-126, 128, 
133 f., 136, 139, 141, 143 f., 147,151, 
153 o., 354 n., 156 f„ 163, 164 n., 1 65 , 
18 1 f., 186, 189 f., 191 n., 192 f„ 195 ff 
207, 209, 225, 238, 243, 274, 409 f„ 418 n* 
603,619. 

Java, 155, 254. 

Javeri, N. G., 555 n. 

Jayadeva, 366, 554 n. 

Jayadhavala, 474. 

! Jayakirti, 561. 

Jayanta Vijaya, 466 n. 

Jaya6ekhara, 554. 

Jayasiipha, 547, 561. 

Jayasimha (Gujarat King), 547. 

Jayasiniha II Jagadekamalla, 515. 

Jayasimha Siddharaja, 4821., 512 n., 

546 f. 

Jayasundara, A. D., 60 u. 

! Jayaswal, K. P. } 597 f. 

| Jayatihuyana-Stotra, 555, 

Jayatilaka (Suri) . 534, 558. 

J ayavallabha, 575 n. 

Jensen, H., 637. 

Jewels, the three, 79. 

: Jhana-Samyutta, 55. 

I Jhaveri, Sheth Devchand Lalbhai, 427 n. 

1 Jimuiavahana-Avadana, 293 f. 

Jina, 271, 327, 336, 378 n., 380, 424 n ., 
447 n., 463, 471, 489 n., 490 ff., 495 f., 
500 f., 503 ff., 507, 510, 513, 515, 622, 
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Pi i * mi§ tt m® tf mi l 9 

: ‘fM ‘>'7, -’A . ^ ‘ *f WB.; ?. also 

1 fHv ITft . .-k- V,/ V ':/■ r 

JiUftbluuir* 429* 405. 47U f., 

k- 

»* JinAbbtdra, 

Jinmndra, ML 

J'lfiicAndm Gagin, ». Devagupta. 

Jiararita, tlL 
llflici-rilrft! 4!i2 ft 
JiotteaiRurvi^iittiki, 550 n. 

Jiiidliift, 4%. 

Jtatott* CHiri), 4711, 570. 
linikAaf aiaprat iboflb a. , 570 n, 

JinMopta, 248 n. 

Jift«Irti, 539. 

Jliift}«ypkftr» t 223. 

Jitmp&dma, 558. 

Jiaaap&ti Suri, 554 n. 

■ Jiaaprabha Siiri, 521, 544 n.» 551 n. ; 556, 
590. 

Jumpravacaua ruhaayakosa , 584. 

Jlnarakfita, 570 n, (read : “ composed by 
Pallia who wrote before 1113 A.D.. the 
date of the MB. written by Jina* 

rakflia V}* 

Jiatseoa (author of AdipuramO, 481. 497, 
499, 612, 660, 582 n. 

,, (author of Harivaxp&&), 495 L, ■ 499. 
n . (teacher of Camunda), 587. 
Jina*St0tra-Eatna*Ko4a , 557. 

Jiaavsllabha (Hfiri)* 554, 570. 

Jinavijaya, Muuiraja, 479 n., 516 n., 546 n., 

547 n., 570 a., 573 a. 

Jiteadmbncldbi, s. Pfijyapada Devanandin. 
Jimim ira* 481, 536, 543. 

Jin ism, 424 If. passim ; and # Brahmanism, s. 
Brahmanism ; and Buddhism, s. Buddhism.; 
dogmatics of, 442, 470, 575 f.» 5-79, 585, 
59i ; ethics of, 505, 515, 518, 559, 562, 
560 1, 576 f., 579, 581, 584, 580 f., 680 s 
history of, 469, 519-521, 537, 544. 

V 552* 

Jita-Kaipa, 8. Jfy&kappa. 

Jm-bhigama, 429, 442, 458. 

Jiv&jiv&bMgama, s. Jivabhigama. 

Jlwka, 80 €» 197, 894. 

Jivakacmtima^i, 585 n. 

Ji?&-m&&ab-ka:ra n a-saipl apa-Kathi , 572. 
Jimndhara, 499-508, 885* 

Jivandhara-CampO, 517 n*, 685. 
Jimndlmra-Caritra, 500 n. 

Jims, 686, 588. 

Jivasamasa, 589. 

Jivavicara, s. Jivaviya-ra. 

: Jlmviyam (Jivavicara), 688. 

, . Jiyakappa (Jita-Kalpa), 429, 485. 

" Jlinabindaprakarapa , 693. 

Jnanagtipta, 804. 

^ 656. 

JSanarnam, 588. 

Jnanasagara Suri, 541. 

Jfianasara, 594. 

Jfianasiddhi, 898. ' 

J fiauolka-BMram, 8S7 n . 

Jlatadhamakathab s. 


[ Jnatf-Dharma-Kathanga, 478. 

| JSairpuira, s. Nayaputta. 

1 Jodo-shu sect, 312. 

i Joglekar, K. M., 258 n. 

j Johnson, Helen M., 506 n., 507 n., 687. 

| Johnston, K H., 258 n.» 262 n., 337 n,, 623. 
! Joindu (Yogindra), 590 n. 

| Jolly, Julius, Bln., 343 n. 
i Josaphat, e. Barlaam and Josapbat. 

Julien, Stanislas, 292 n. 


Kadambari, 534. 

| Kaikeyi, 49*2 f. 

Kalacakra, 401. 

Kalaka, 433 n., 537. 

I E al akaca ry a- K a t ha n aka, 537, 589 a. 
Kalasvarupakulakam, 570. 

Kalhana, 342. 

; Kali, 449, 522, 524. 

Kalidasa, 100, 256, 260, 261 iu, 266, 276, 
277 n., 512, 514, 534, 574, 590, 601. 
Kalikalasar varna, 482. 

K&li-Yuga, 336, 590. 

Kaltn&sapada, 132. 

Kaipa, 160, 375 
KalpadrumSvadanamala, 290, 
Kalpanalarpkrtika, 267, 

K a 1 p a n a m a ii d i t i k a , 160 u., 285 n., 267, 269, 
273, 277. 285 f., 288, 409, 623 f. ; s. Sutra- 
■ lamkara. 

Kalpa-Pradfpa, 521. 

Kalpa-Sutra, 424 n., 428 n.» 433 n,, 438, 
462464, 4 6, 506, 519, 537, 588 n., 593 n. 
Ka ! p§vataipsikah, s. Kappavadaipsulo. 

Kaipa- Vyavafaara, 474. 
i Kalyanamandira-Stofcra, 477 n., 551 f. 
Kalyapavijaya, Muni, 479 n. 
Kamaghatakatha, 538 n. 

K&'mal&buddbi, 363. 

Kamalasamyama, 466 n. 

! Kara ala £ila, 374. 

| Kama-Sastra, 488, 572 f. 

Kama-Sutra, 473. 
lamma, s. Karman. 

Karamavaca, 25, 234. 

Kamma-Vivaga-Basao, 452 n, 

Kamptz, Kurt' von, 448 n., 459 m, 460 u., 

. 461 n. ' 

K ana da, 336. 

Kanadeva (Aryadeva), 349. 

Kanakanandin, 585. ^ 

Kanakasena Va diraj a I, 555 u. 

Kanarese, 428, 585, 587, 595. 

Kanayamanjarl, 488. ■ ^ 

Kanha, s. Krstia, 

K anh a, s. Krsna. 

Kanha, 635. 

Kanika, 270 n. 

Kani^ka, 18 n., 233 n. t 237, 255 m, 257, 269f., 
286, 294, 329 , 337 n„ 342, 347 n„ 611414, 
625. 

Kanjur, 139 m, 153 n., 228 n., 232 n., 273 n„ 
306, 307 n. f 312 u , 315, 316 n., 324, 3*28. 
332, 339 n., 341 n,, 382, 383 n., 387, 522, 
625* 
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KankbavitaranT, 191 £., 221. 

Kapadia, Hirala! Rasikadas, 594 n. 
Kapslikas, 634 f. 

Kapil a (Saipkhya teacher), 334, 336, 468 n., 
473, 583. 

„ (Jaina author), 467, 468 n. 
Kapilavatthu, 599. 

Kappa (Brhat-Kaipa»Butra)> 429, 464. 

Kappa- vada rpsiao (I< aipavataipsikah) , 429, 

458, 

Karanamiyoga, 474. 

Karanaprajnapti, 857 n. 

Karandavyuha, 181 o,. 365-310. 

Karikhs, 844, 848 n., 850, 352 a., 854, 357, 
380 f., 630. 

Karma-Grantha, 453 n., 591. 

Karman (Kamma), 40, 53, 60, 74, 98, 144 f., 

157,170,178,188, 195, 268, 278, 283 1'., 
*287, *293, 355, 372, 414, 439, 444, 452, 453d., 
465,467, 487, 492, 505, 523 flv, 528, 

577 £., 586 ff., 591 f. 

Karinaparinama, 029. 

Karma-Pradipas, 390. 

Karma- Prakrti, 453 n., 592. 

Karnoasataka, 129 n., ' 284, 452. 
Karaia-Skdbi-Prakarapa, 300. 

Karmastava, 591. 

Karmavipaka, 591. 

Karri a, 495. 

Karpelds, Suzanne, 377 n. 
Karttikeyunuprekga , s. Kattigcyapupekkha. 
Karttikeya Svamin, 477, 577. 

KarupS, 391. 

Karu^a-Punjarlka, 312 £., 369. 
Karu^a-Vajrayudha, 548. 

Katawara, Kenjiu, 34-7 n. 

Kashmir, 231, 283. 

K asibharad vaja-Sutta, 95. 

Kasika, 865 n. 

Kassapa, s. Ka&yapa. 

Kassapa-Saipyuita, 55. 

KaSyapa (Kassapa), 44, 55, 86, 159, 221 n., 
283, 329 L. 878, 467 a. 

Ka^yapa Mata&ga, 341. 

Kaiyapa-Parivarta, S28JK, 862. 

Kasyaplyas, 231n. ■ ■ 

Kathaka-Upani^ad, 145n. 

^^Mthakofe, 512n., 539m, 5421!., 637. 
Katha-Mabodadhi, 544. 

Kathanaka, 481, 484n., 537. 

Kathanaka-KoSa, 548. 

Katha-Eatnakara, 485n., 544, : .- 
K$th§sarits&gara» 129nu, 132n., 148n., 201 n., 
•^5 289n. 

Kathavatfchu, 8, 11, ■169-171, 172, 175n. 
Kathavattkuppakarana-At$kakatka, 192b., 
■208. 

Katfcigeyasupekkha (Kartfcikeyanupreksa), 

^ 577. 

JKafcy&yana, 336. 

Katyay aniputra, 257n. 

Kauravas, 336, 495. 

Kausika, 355. 

Kau6ika« Sutra, 286n. 

Eautiilya Arthagasfcra, 473. 

Kautiiya, 336. 


Ka viliyam, 467, 

Kavya, s. Ornate poetry. 

Kavyaprakasa, 516n. 

Kavyarasa, 473, 

Kayya, 378n. • . 

Kegon sect, 324. 

Keith, Arthur Berriedale, 598, 605, 614, 623, 
632, 638, and notes to 1, 9, 15, 124, 166, 
170, 178ff„ 229, 342, 363, 366,378 885, 
407, 427, 602. 

Kellner, Leon, 419n. 

Kennedy, J„ 229n , 407n„ 416su, 612. 

Kern, H., 606, and notes to 1, 4, 8-11, 20-23, 
39, 113, 132, 150, 152, 160, 165, 173, 182, 
184, 186, 226, 229, 251, 263, 273, 295, 
302fL, 312, 342, 365, 370f„ 384, 406, 412. 
Kern, M,, 407n. 

Kesava, 469. 

Ke^avavamin, 586n. 

Kesi, 455f. 

Kevadha-Sutta, 42n. 

Kevalajfiana, 447n. 

Kevalin, 463, 514, 593. 

Khadgavisana-Sutra, 247, 
Khaggavisana-Sutta, 95, 156, 158, 242, 247. 
Khamasamana, 472. 

Khandhakas, 21, 24if., 27n, 
KhaDtivadi-tTataka, 149. 
Kharatara-Gaccka-Pattavali, 477n., 478n., 
587 n. 

Kharavela, 43ln. 

Kharos^hi script, 238. 

Kh emi } 159, 199. 

Khotan, s. Central Asia. 

Khotanese language, 227 d., 315n., 816n., 
341n. , 382, 387n. 

Khuddakanikaya, 34, 66, 76-165, 205, 236. 
Khuddakapatha, 34, 78-80, 143n., 191f., 237, 
242, 413xi- 

Khudda-Sikkha, 221. 

Kielhorn, P., notes to 123, 258, 516,527, 
547, 590f. 

Kimura, Ryukan, 226n., 229n., 236n„ 342n., 
361n. 613f. 

Kimura, Taiken, 356n., 631. 

Kinnara, 133, 243, 280f. 

Kinnari-Jataka, 243. 

Kirfel, W., 456n., 457m, 525n. 

Kirtisena, 499n. 

Kirtivijaya Gani, 462n. 

Kisa-Gotami, 58f., 106, 159, 193, 199, 418, 
487. 

Klatt, J., notes to 426f., 476-481, 516, 519, 
539, 551, 553f . , 557, 578, 587, 591. 

Koch, Max, 420n. 

Kohler, K., 66n. 

Kohler, E.,126n., 131n., 138n./139n., 539n., 
565n. 

Koliyas, 198. 

Konagamana, 160n. 

Konow, Sten, 14n., 209n., 224n., 227n., 238n., 
316m, 382n., 481n., 537n„ 604, 618f. 
Kon-ts’egs, 328. 

Kopetzky, O., 422n. 

Ko£a, 508f., 572. 

Ko£a-Karika-£astra, 358n. 
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Kosale, 12, 12 On. jJKuvalayamala, 479 n 

Kosambi, Dhannananda, 14n., 93n., 15 7n,. ' Knvanna, 215. 


192n., 606. 

K’ouei-Ki, 268n. 

Krause# Charlotte, 540b,, 594 n. 
Krishnamacharya, Embar, 374n„ 
KriyS-Saipgraha-P&njikff, 389 d. 
Kriya-Tantras, 389!. 

Krkin, 244, 293. 

Eroin, .N. j., 254n. 

Krsga (Kanha) Vasudeva, 37, 119a,, 14*2, 

149, 250, 802, 379, 448n., 451, 458, 463n., 
469# 487 il } 495, 504, 510, 570n. 

Krsna (Kapha), 140. 

Krspa II Akalavarsa, 499. 

Ki§na-Bhakti, 208. 

Krspadasa, 495b., 517. 

Kr§pa Dpendra, 559 n. 

K§amakalyapa, 588a. 

Epapapasara, 587. 

Ksatracudamani, 535. 

K^atriyas# s. Warriors. 

Ksemendra, 292d., 293, 294b., 376n., 485n. 
Ksudraka, 238. 

Ksudrakavastu, 239b. 

Kubara, 496, 

Kubera, 491. 

Kuchean (Tokharian) language and texts, 
227b., 233n„ 271 b., 272b., 273b., 313b., 
622. 

Kuhn, K., 604, and notes to 99, 131, 138, 

150, 252, 406, 417L 
Kuladatta, 389n. 

Kumaragupta, 304, 356b. 

Kumffrajlva, *228n., 233n., 235, 256n., 267, 
273 b., 304, 310b., 311, 313n. } 315a., 328 b., 
342f. } 344 d., 348b., 349, 35Qn., 369a., 
622, 624, 631, 634. 

Kumira Kassapa, 44, 

Kumaralabdha, s. Kuroaralata, 

Kumar alata (Kumaralabdha), 180 n., 258 n, } 
265 b., 267 ftY 285 f., 288, 842, 350 b., 
623 1 

Komarapala, 482 f., 505 f., 511, 520, 544, 
546 L, 555 f„ 568, 589 n., 570 f. 
Kumarapala-Praiibodh.a, 570. 

Kumarasena, 499 n. 

Kumarila, 478, 580 n., 581, 

; Kumbhakarna, 490. 

KuBradacandra, 477 n., 546. 

Kunala, 283, 289. 

: XupMa- J&taka, ■ 140. ■■ 

Kundakunda, 474, 476 t , 496 f., 543 b., 
576 ff., 582, 584, 592. 

K unike, EL, 150 n. 

Kupiya Bbiipbh&saraputta, s. A jata^atru, 
KuntI, 544 n. 

Kupaksakau6ikasahaBrakirapa, 592. 
Kuppuswami Sastri, T. 8., 276 n., 500 n., 

512 b., 535 n. 

Kurral, 477 n. 

Kura, 49, 133, 143, 447, 504 b. 
Kurakulis-Sadhana, 393 n. 

Ku6a, 493 f. - Yb YkYCYC: 

Kugajataka, 136 !., 243. 

Kutadanta-Sutta, 87, 115 n. 


Labdhisara, 587. 

Laber, J., 575 n. 

Laboulaye, 417 a. 

La Pontaine, 64 n., 127 n., 134 n. 

Lagluyastraya, 581. 

Lagbu-Dravyasaipgraha, 585 n. 

Laghulovade, 607. 

Laghvarbanniti-Sastra, 569 n. 

Lagna, 477 n. 

Lakkhapa-Sutta, 4*2. 

Laksanapurusa, 504 n. 

Lakshin ana Basfcri, 224 n. 

Laksinana, 492, 495. 

Lak^mana Granin, 516. 

Laksmi, 552. 

Laksmlrpkara, 393. 

Laksmlsagara Burl, 544. 

Laksmlvaliabha, 486. 

Lala Ratnaji, 587 n. 

Lalitaditya, 378 n. 

Laiitaviatara, 17, 42 b., 51, 189, 232, 248-256, 
260 295, 303, 304 n„ 328 b., 369, 378, 

386 d., 402, 411 n., 416, 417 n., 463. 

Lalifcavietara, 527 n. 

Lalita-Vistara-Punipa, 248 n. 

Lalou, Marcelle, 328 n., 382 u.,’ 6*25, 685. 

Lama, 636. 

Lamaism, 375, 393. 

Landsberg, G., 192 n. 

Lang, E., 291 n. 

Lanka, 833, 490, 492 ; s. Ceylon . 

Dan kavatara sutra , 295, 332, 387, 352, 861 n., 
369, 388, 827, 633. 

Lankavatara Tantra, 335 n. 

Lauman, Ch., 21 n. 

Lava, 493 f. 

La ¥all4e Poussin, Louis de, 255, 808, 623, 
629, 633, a D d notes to 1# 4, 7, 15, 18, 20 f. t 
66, 77, 113, 156, 170 1 3 173, 193, 229, 
233 ff., 238 L, 246 L, 262, 287 , 271, 284, 
289, 295, 293, 304, 306 f., 809 f., 312, 324, 
326 ff., 330,340, 844 ff., 350!., 353 1, 
356 ff., 360, 364, 868 ff., 373 L, 378 f„ 
380, 384, 387, 389, 391, 396, 397, 899, 401, 
407, 583. 

Lavapa, 494. 

Law, Bimala Charan, 98 n., 14*2 b., 182 b., 
168 iu, 169 n., 184 n., 190 n., 192 n„ 
202 n., 204 n., 206 n., 207 b., 218 n., 
220 n., 276 n., 817-624, 627, 838. 

Le Coq, A. von, 282, 417. 

Leemans, C., 155 u. 

Lefmann, S., 226 n., 248 b., 250 n.. 252 u., 

258 n. 

Legends, 121, 147, 185, 208; s. also Christian 
and biblical legends. 

Legends, Brahmanical, 119 n., 142, 265, 
448 n., 451, 458, 463 n., 469, 487 ff., 493- 

: 496, 504, 564 f. 

Legends, Buddhist, 46, 48, 54 f., 86, 97 f., 
101 d., 106 n., 114 f., 121,125, 142-152, 
158 ff., 161 n., 182, 187, 190 L, 193 ff., 
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197 ff., 201, 203, 206-209, 215 if., 220, 
2*23 ft, 233, 243, 263 n., 267 f., 270,274, 
273 f. t 282, 286-294, 308 n., 813, 335, 
339 f., 34.2, 843, 375-878, 402-405, 409-416, 
...'.599, "610, 623,*: s. also Buddha {legend). 

Legends, Jains, 48*2 n. t 433 n., 434, 445, 447- 
453,457 £., 460, 465, 468-471, 480, 484, 
486 n,» 487 I!,, 493-500, 504 f., 508-514, 517- 
521, 533, 535-540, 542, 544, 548, 550, 552, 
554 f., 557, 661 n.» 561 ff., 567 n . 

Legge, I,, 8 n., 124 n., 155 n, 

Lehmann, Edv., 407 xl, 409 n., 410 n., 412n., 
414. 

LSjeau, G.» 66 n. 

Leumaim, E„ 609, and notes to 60, 145, 220, 
227, 258 £.» 278, 289, 816, 320, 326 341, 
355, 882, 887, 405, 427, 441, 416-449, 451, 
453 ff., 457, 464 If., 470, 478 f.. 483, 485, 
489 f. f 495 f M 519, 522, 537, 562. 

Lfivi, Sylvain, 216, 256, 289, 285, 354, 604, 
* 606, 610 1!., 618 f., 623, ■ 627, and notes to 

4, 116, 160, 1.75, 177, 227 ff., 231-237, 239, 
257, 285, 287 f., 271, 289,291, 294, 313, 
315,317, 325, 353,35511., 360, 365,370, 
378 f. t 886 f., 392, 407, 454. 

Lexicography, 462, 595. 

Lhamo, 636. 

Lichtenbergcr, H., 420 n. 

Liebich, B , 365 n. 

Liebrecht, Felix* 417 n. 

Lies, tales of, 564. 

LliSvati-ICatim, 543 n. 

IBley, Mary, E„, 158 n. 

Lihga cult, 400, 552. 

Logic, 346* 383, 547 n. } 552, 554 n„ 575, 579- 
582. 

Lok&dipas&ra, 222. 

Lokaksema, 312 n,, 325 n. 

Loklnanda, 385. 

Lokapafifi&fcti, 283 o. 

Lokaprajiiapfci, 357 n. 

Lokaprakasa- of Ksemendra. 485 n. 

Lokaprakasa of Vinayavijaya, 593. 

Lokasena, 499. 

Lokat&ttvamrgay&> 5-83, 

Lokayata, 335, 374, 473. 

Lokeif&rar&ja, 811. 

Lokesvara-Sataka. 377. 

Lokotfcaravadins, 230, 240 ff., 215 f., 622. 

Lop© de Vega, 418. 

Lorenzo, 0. de, 75 n. 

Loach, H. f 687. 

Lovarini, E., 538 n. 

Love for one’s enemies, 149. 

Love of nature, 106 f. 

Love lyrics, 473. 

Liters, Else, 116 n. 

Luders, H., 267, 60 4, 613 f., 010, 624, and 
notes to 116, 119, 122 f., 144, 232, 234, 
238, 244, 257 £.» 260, 268 ff., 276, 288 f., 
294. 892, 304, 341. 

Ln-Trnb (=NagSrjuna,) 389 n., 348 n. 

Lyric poetry, 100* 106 f., 133, 250, 266, 473, 
548; s. also Stotra-s. 


Mac Govern, W. Montgomery, 305 n., 340 n., 
351 n., 355 n,, 361 n. 

Madana Kirti, 521. 

Madhyamagama, 234, 618. 
Madhyamakalaipkara-Karikas, 87 5. 
Madhyamaba school, 344 f., 347, 350, 361 f 2 , 
364, 373, 388, 393, 628 L, 631. 
Madhyamakavatara, 328 n., 364, 633. 
Madhyamaka-Vrtfci, 345 n., 350 n. 
Madhyamika-Karikas, 344, 
Madhyamika-Sastra, 344 n„ 348 n., 351. 
Madhyamika-Sntras, 344, 350. 
Madhyanta-Vibhaga, 360. 
Madhyanta-Vibbanga, 352 n., 630 f. 

Magadha, 12, 16, 120 n., 177 n., 356 
424 n., 431 f., 490, 597, 609, 615, 

Magadhf, 13, 427, 558, 588 n., 602, 604 t 9 
608 ; M. canon, 15, 233. 604, 609. 

Magha, 517, 526. 

Magic, 36, 42, 51, 128, 130 f., 139, 203, 245, 
249, 286 n., 300, 303, 816, 335, 343, 366, 
369, 380 f., 383 f., 386 if., 390 f., 396 f., 
399 f., 491, 502, 514, 533, 537 f„ 540, 549. 
Maha-Apadana-Sntta, 42, 51. 
Maha-Atfchakatha, 184 n. 
Mahabala-Malayasnndari-Katha, 533. 
Mababharafca, 34, 46, 68, 65 n. 4 76, 84, 94, 
96, 122, 126 n., 133 f., 142, 144, 146 f., 
148 n., 176 n., 244 n., 265, 269, 336, 377, 
411, 448, 451, 46 9. 473, 487 n., 489, 495 t, 
504 f., 610, 533, 542, 546, 565, 619. 
Mahabhasya, 123 n. 

MaMbodhivamsa, 218. 

MabScma, 400 f. 

Mahadeva Buddkarupa, 401. 
Maha-Govinda-Sutta, 242. 
Mahajanaka-Jafcaba, 146, 619. 
Mahajatakamala, 291 n. 

Mahakaecana, 183. 

Mah&kala. 400. 

Mahakala-Tantra, 399. 

Maha-Karmavibhanga, 618. 
Mahakarunapnndarlka, 10 n. 

MahsL-Kassapa,’ "Kasyapa, s. K%apa. 
MahakSvya, 260, 276, 505, 512, 554 n. 
Mahamaitri, 335. 

Mahama&gala, 190 n. 

Mahamangala-Jataka, 143. 
Mahamangala-Sntfca, 143 n. 

Mahamati, 333 f 335 n 
Maha-Maynri, 385, 386 m, 634 f. 
Maha-Megha-Subra, 383 n. 

Mahanama, 190, 211 f., 214 f-, 610, 620. 
Maha-Nidana, 248 n. 

Mahanidana- Sut ta , 38. 

Maha-Niddesa, 156. 

Maha-Nipata, 119 n. 

Mabanisffia (MahS-NMxtha), 429, 461, 465, 
560 n., 591 d. 

Maha-Niffltha, s. MahSnisTha. 
Mabapaccakkhana (Maha-PratyakbySna), 429, 
459, 460 n., 461 n. 

Mahapajapatl Gotami, 28* 112, 159, 160 n., 
199. ‘ 

Maba-Pabarana, 171. 

Mabaparinibbanasntfca, 2, 14 n., 38 f.j 40 n,, 


656 


INDEX 


41, 51, 52 n. t 62 n., 67,85, 112 n., 283 n., 
405,413, 421 n. 

Maha-Farinirvana-Sutra, 41 n., 235, 289, 
880. 

Maba-Paritta, 80 n, 

MaliS-zPra^Ba-Pararnlfca-Bastra:, 285 n. 

Malia-PrajSa-Paramita-Sutra, 314. 

Maba-Prafcisara 9 885. 

Maba-PratyakhySna, s. Mabapaccakkhana. 

Maha-Prafcyahgira-Dharam, 387 n. 

Maha-Purana, 474, 497 ff., 637. 

Mah&purui-fa, 250, 

Mabapureisa-Carita of Siianka, 481. 

Mahapurusa-Carifca of Merutuhga, 517, 

Maharaja-Kanika-lekha, 270. 

Maha(raksa)manti anaaarim, 385. 

Mabar&stri, 427, 545, 558; s, Jaina-Maha- 
ra§trl. 

Maba-Batnakuia-Dharmaparyaya , 829 n. 

Maha-Sabasrapramardini, 385. 

Mabasami, 221, 

M&basanghikas (Mahasangitikas), 7, 15 n., 
77 n„ 226 B*, 233, 240, 245, 384 n., 622. 

Mabasangiti, 7. 

Mahasahgltikas, s. Mabasangbikas. 

Mahasasfcra., 630. 

Maha-Satipatth&na-Sutta, 88, 67. 

Mahasativa, 317 n. 

Mahaaena, 213, 214 n., 215 n 

Mahg-Sitavati, 385. 

Maba-Sudassana-Sutta, 87 n., 115 n. 

Mabasukha, 388, 393. 

Makati PrajfiS-Paramita, 816 n. 

Maha-Tissa, 203. 

Mfthfitmya, 289 n., 292, 840 a., 375-401, 503. 

Maha-Ummagga-Iataka, 137, 541. 

Mahavagga of the Dighanikaya, 35 n. ; of 
the Suttanip&ta, 92; of the Vinayapitaka, 
s. Vinayapi$ak& (Mahavagga). 

Mah&vaipulya Sutras, 301 n.» 898 f. 

Maha-V airocana-Abhisambodhi, 400 n. 

Mabavaipsa, on., 18, 184 n., 190, 208, 209 n , 
210n., 211-218, 228n., 225, 617, 820 f. 

Mabavainsatlka, 291b., 217. 

M&h&v&stu(-AvadSn&} , 27, 232, 237, 239-247, 
248, 253 a., 255, 280, 285 n., 294 n., 303, 
328,889,876,634. 

Mahavibhahga, 21, 24. 

Mahavihara of Arrar&dfaapura, 184 n.> 190, 
202. 205, 210, 215 n„ 218. 

Mabavira, Yardhamana, Nigantha Nafca* 
pntta, 424 ff. passim ; adversary of the 
Buddha, 72, 424 f., 439, 614; supposed 
author, 481, 498; biography of, 484, 
487 f., 443, 463, 464 n., 506, 510, 517, 
519; birth of, 490; bis date, 424n„ 
478n., 479n., 489, 600, 814 f. ; names of, 
446n., 461 ; preached in Ardha-MagadM, 
430; prophecies of, 504, 506 ; the last 
TirfeHhkara, 447 n., 507, 510; worship of, 
. 448, 455, 458, 472, 503, 548, 551 f., 6 55 f.» 
569. 

Mahavira-Caritra, 508, 510, 517, 

M aha vir a- Gariy am , 510. 

MahavX*a»Stav% 658. 

Mabavira- gtotra, 554 n., 566* 


Mahavyufcpa tti, 23 n., 24 n., 231 n., 294 n., 

! 807n., 321 n., 824, 829 n., 347 n. 

! Mahayana, 19 n., 20 n., 77 n., 110, 153, 162, 
189, 202 n„ 203, 224 f , 227-231, 235, 

! 238 n., 241 n., 245-249, 252, 255, 257, 264 f., 

! 268, 271, 277, 279, 284, 289 n., 290 1, 

I ■ 292 n., 294 f,, 801 n , 304, 813 n., 314 n., 
324, 326, 328, 340 n., 341 f,, 344, 352 f., 

359, 861 f., 385 ff., 375, 880 ff., 387, 

389 f., 394, 396 f., 399, 408, 421, 566, 575, 
622 ff., 629. 

Mahayanabhidharma-Saipglti-gastra, 855, 
Mahayana Samgraka, 352 n. 
Mahayana-Saniparigraha, 855. 
Mnhayana-Sraddhotpada (gastra), 257 n., 
266 n. } 337, 861 1, 632. 
Makayana-Sufcralamkara, 234 n., 806 n., 

328 n., 329 n., 352 n., 358, 854 n., 855 n, f 

360, 392 n., 630. 

Mahayana- Sutralamkara-Bastra, 352 n. 
Mahayana SutraB, 197, 248, 252, 284 n,, 
294-341, 342 if., 359 f., 867, 375, 382 f., 
j 386, 389, 394 ff., 402, 411, 449, 627. 

1 Mahayana- Uttarafcanfcra-$asira, 852 n. 
Mabayana-Yiipsaka, 846. 

Mahesara Sari, 589. 

Mahesvara, 308, 349 n. 

Mahinda, 7 f., 184, 209, 213, 605. 

Mahfpala, 536 f. 

Mahipala-Caritra, 536. 

I MahTsasakas, 6 n., 231 n., 233. 

Mahosadha, 138 f., 541. * 

Maisey, P. 0., 16 n., 155 n. 
Maithili-Kalyapa, 546. 

Maitra, S., 121 n. 

Maitrakanyaka, 282, 290. 

Maifereya, Metteyya, the future Buddha, 43, 
162, 220, 221 n., 273, 289, 291, 297, 300, 
352, 355, 378, 631. 

Maitreya (natha), 306 n., 828 n., 329 n., 837, 
352-355, 360, 630 ff. 

Maifcreyasamiti, 272. 

Maitrey avySkarana , 272. 

Maitrl, Metta, 79, 89, 103, 157, 330, 383 d., 
340, 383, 384 n., 391, 567. 

Majjhima, 8 n. 

Maijhimabhapakas, 17 n., 122 n. 

Majjhima Nikaya, 6 n M 9 n., 12 n., 22 n M 
23 n., 34 , 85 n., 38 n„ 46-53, 54 n., 56, 
64n., 67, 69 n., 70 n. } 72, 74 f., 76 n., 
93 n„ 101 n., 110, 115 n„ 133 n., 159 n., 
166, 168, 183, 187 n., 191, 197 n. # 208 n., 
234, 242, 283 n,, 289 n., 405 n., 418, 603, 
607, 615, 618. 

Majumdar, B. C., 174 n., 598, 614, 
Makliadeva, 48, 148. 

Makhadeva-Sutta, 115 n. 
MaladharLDevaprabha, 536. 
Maladhari-Hemacandra Snri, 470 n., 472 n. 

481, 511, 561 n., 589. 
Malalaipkara-Vatthu, 224. 

Malalasekera, G. P., 598 n., 617, 619. 
Malayagiri Suri, 592, and notes to 455 ff., 
470 ff., 544, 591. 

Malayasnndan-Caritra, 534. 
MalayasundarT-Katba, 533. 
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Malayasundarlkathoddhara, 583 n, 

Mallx, 447 f. 

MalliniUha, 512 d. 

MaHmafchacarita, 511 n. 

Mallisena, 497 590, 

Malov, S. B,, 628. 

Malunkya, son of, 70, 

Man in the well, 417, 528, 568, 

Manas, 56, 572. 

Manatanga, 478, 520, 540 If., 556 n., 557. 
Manavijaya, 594. 

Manchu translations, 316 n. 

Manila!;! , 397. 

ManiJ&lin* 333. 

Mandiya, 488. 

Maftgala, 79, 148, 499 n. 

Mangala-Sutta, 78 n., 79, 148. 

Manibhadra, 559. n. 

Manicudavadana, 376. 

M&gdkyacandra, 515 f. 

Manikyanandin, 58*2. 

Manikya-ngara, 518 n. 

Manikyasundara, 533. 

Manikya Suri , 535, 586 n. 

Manimekbala, 619. 

Manipadma, 809 n, 

Maniratna, 588 n. 

Mafijti&rl, 801, 812 n., 825, 827, 866, 374, 
891, 897, 401 n„ 560 n. 

Mafiju&rl* Buddhaksetra-Giuja- Vyuha , 312 n. , 
828. 

Maftja£ri-Mula»Kalpa, 897, 636. . 
Ma&ja&foi&nm-s&ipgiti, 397 n. 

Ma8juvarm&» 366 n. 

Manoratha, 356 n. 

Manoratha-PiiranT, 191, 192 n., 197 f., 201, 
206, 207 n. 

Manovijilana, 338. 

Mansubkhai, Sheth Bbagabai, 427 n. 

Mantra, 25, 78, 286 380 f., 387 f., 391 f., 

395, 337-400. 

Mantrapadani, 881. 

Mantrayana, 387, 389, 397, 400. 

Marni-Smrti, 84, 126 n., 265, 569. 

Mara, 54,' 58 f., 69 n., 97, 110, 188, 195, 201, 
240, 252 f., 282, 288, 405, 415, 514. 
Marana-Samabi {Marana-Samadhi), 461. 
Mara-Samyufcta, 54, 68, 242. 

Mirasiipha II, 585. 

Mariners* fairy tales, 131, 132 n., 447* 

M a r kandey a-Puran a , 244, 308 n. 

Markata Jataka, 248 n. 

Marshall, Sir John H., 16 n„ 255 n., 613. 
Marvari, 595, 

Masson-Oursel P.. 840 n. ? 353 n. 

Masuda, Jiryo, 358 n., 625, 

Masurak^a, 886. 

Matafiga, 341, 

Mathematics, 441, 478, 595. 

Maticitra, 270 n. 

Matikas, 11, 41n, 166, 182 n. 

Mafcrceta, 269 ff*-, 272 n., 376. ; 

Matrka, 11 n. 

Matsnmoto, Tckumyo, 625 f. 
Matogama-Saipyutta 55. 

Maudgalyayana, s. Moggallana. 


Maurya, 336, 431, 434, 509. 

Mauthner, Fritz, 421, 

Maxims, s. Gnomic poetry. 

Maya, 187, 188 n., 240, 250, 325, 898. 

Maya, doctrine of, 319, 335. 

Mayura, 377 n., 385 n., 549 f. 

Mazumclar, B. 0., 84 n., 85 n. 

Mdo (Sutral, 387. 

Medhaipkara, 222, 224. 

Medicine, 226, 334, 343. 

Medicine girl, parable of the, 394. 

Meditation, 46, 55, 61 £., 78, 107, 146, 188, 202 
ff., 249, 252 n„ 306, 312, 821, 327, 838 f„ 
349, 366 n., 368, 390-393, 398, 411, 413 n., 
437, 471, 514, 518, 531, 561, 568, 571, 577, 
■■ '586. ■ 

Meghacandra, 582 n. 

Meghadufca, 512, 574. 

Meghaprabhacarya, 548. 

Megka-Sutra, 383, 384 n. 

Meghayapna of Ceylon, 611. 

Mehta, Motichand Jhaverchand, 594 n. 

Meissner, B., 138 n. 

Menandros, s. Milinda. 

Merutunga, 517, 519 f., 534 n., 539 n., 549 n. 

Metaphysics, 56, 70, 165, 345 n.,374 583. 

Metrics, 482. 

Metta, s. Maitri. 

Metta-Sufcta, 78 n., 79. 

Metteyya, s. Maitreya. 

Meyer, J. J., 131 n., 136 n„ 139 n., 140 n„ 
486 n„ 488 n., 508 n., 548 n. 

Meyer, W., 150 n., 200 n, 

Milinda, Menandros, 174 f., 177 t, 620. 

Milindapafiha, 6 n., 9n., 18, 23 n., 60 n„, 
77 n., 80 n., 115 n., 122 n., 123 n., 149 n., 
173, 174-483, 184 n., 619. 

Mimarpsa, 375, 478. 

Minayeff, J. P,, 609, and notes to 1, 15, 98, 
170, 190, 192, 219 ff., 347, 365, 370, 377, 
397. 

Ming-ti, 341. 

Miracles, 40, 42, 51, 61, 87, 109 f., 148 n. t 
161,163,183, 187 ff., 203, 214, 216, 230, 
240, 247 n., 250, 256, 260, 279, 282 f„ 293, 
405 L, 408, 410 f„ 413 f., 501, 513, 533, 
550 f. 

Mironov, N. D., 304 n., 563 n., 564 n , 565 n., 
588n., 633. 

Mithras, 386 n. 

Mitra, Rajendralala, 395, and notes to 228, 
239, 248, 284, 286, 290-293, 306, 313 ff., 
325 ff., 337, 389, 357, 376 ff., 382, 384 ff., 
387, 389, 394, 400, 430, 495, 587. 

Mitra, Sailendranatb, 238 n. 

Mittavindaka, 132, 282. 

Mitzky, Dora, 422 n. 

Moggallana, Maudgalyayana, 28 46, 51, 55, 
99, 101 n., 112 f., 159, 1 95, 204, 244 n., 
267, 280, 357 n. 

Moggallana-Sarayatia, 55. 

Mohanaghara, 447 n. 

Moha-Raja-Parajaya, 547. . 

Money asute, 607. 

Mongolia, 611. 

Mongolian texts and translations, 341 n., 634 


557. 


)6, 374, 
312 n., 


201 , 

391 f., 

95, 201, 
61. 

613. 
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Moon, dynasty, 491. 

Moore, J. EL, 88 n,, 89 n, 3 91 n. 

Mora-Jafaka, 885. 

Morality, 425, 569; s. Buddhism, and Jinisna 
(ethics of). 

Moral narratives (tales! and sayings, 125.132, 
Miff., 580, 570, 573 f. 

Morris, B., notes to 60, 64, 116, 140, 160, 
162, 168, 218, 22*2. 

Moses, 405 n. 

Mrgavatl-Caritra, 586. 

Much, Hans, 423. 

MutfrS, 391, 397. 

Mudrita-Kum ud acan dra- Pxakara n a , 516. 
Mukherjee, Prabhatkumar, 227 n. 
Mukhopadhyaya, Sujifckumar, 627. 

Mukhtara, Jugal a Kitea, 581 n. 
Mula-AtthakathS, 184 n. 

Mulacara, 474, 577. 

Muladeva, 488. 

Mula-Madbyamaka-Karikas, 364. 

Mularaja, 548 n^ 

Mul asarvasti vadi ns , 4 n., 19, 24 n., 231 
23*2 ff., 239, 284 f., 621, 624. 

Mula-Sikkha, 221. 

Mula-Bfitra, 890, (of the Jain a Canon), 
429 f., 433, 48*2 n., 466 , 470 ff., 474, 481. 
Mula-Sutta, a. Mula Sutra. 

Muller, Ed., 604, and notes to 89, 100, 109, 
158, 160 f., 166, 192, 197, 201, 205, 221. 
Muller, E. Max, notes to 80 f., 190, 216, 236 
310, 816, 347, 382, 416. 

Mffller, E. W. K., notes to 227, 272 f., 304, 
841, 387. 

Municandra Siiri, 498 n., 516 n., 574, 584 w. 
MunigatbS, 607. 

Munipaticaritrasaroddh&ra, 534 n. 
Muni-Sufcta, 607, 

Munivaicariya, 584 n. 

Murakami, Senshoi, 832 n. 

Mu^ti-Prakara^a, 352. 

Mythology of Buddhism, 230, 247, 277, 279, 
3S8 ; of Jinism, 507, 589. 

Myths, 48, 97, 125, 208, 216 f„ 599. 


Hagai, M., 192 n M 202 n, 

Nagakumaracariu, 637. 

Nagananda, 294 n. 

Nagarjuna (philosopher), 257 f., 304, 324, 
328 n., 339 n., 341-351, 356 n., 361 n., 
362 ff., 366 d., 370 n., 376 n., 628. 
N&garjnna (author of Tantras), 343 n., 392, 
396, 828 f. 

Nagas, 55, 133, 181 n., 243, 280 f., 301, 343, 
875, 518. 

Naga, Samyutta, 55. 

Nagasena, 173, 177 n., 178-181, 620. 

Naggat, 488. 

Mahar, Puran Chand, 425 n., 428 n., 430 n., 
676 n. 

N aipaliya-Devata-Kalyana Pancavimsafcika, 

. 878. 

Nairatmyapariprccba, 623, 627. 

Naksatra, 457. 

Nala, 496, 542, 571. 

If f If I li HI 1 1 | 


Hal aka, 97. 

NSlaka-Sutta, 96. 

Nalanda (university), 226, 363, 866, 875. 

Kaiinika-Jataka, 147. 

Nalopakbyana, 148 n. 

N amar upapariccheda, 2*22. 

Kami, 468. 

Nanak, 600. 

Nanda (half-brother of Buddha), 87, 263 f. B 
421. ' ' ' 

„ (king of Magadha), 177n., 520, 544. 

Nanda-pafina, 219. 

Nandas, 386, 509, 

Nandi§ena. 554. 

Nandi (Nandi)-Sutta (Nandl-Sutra), 429 f.» 
433, 442 f., 452, 453 d., 456 n , 461m, 
472, 478 a., 544 n., 592 n. 

Nanjio, Bunyiu, 628, and notes to 228, 258, 
266, 276, 295, 804 f., 307, 810, 812 f.» 
315 f., 324 f., 328-333, 339, 344, 347, 
350 ff., 355, 360, 382 f., 394, 400. 

Nanoday a, 190 n. 

Narada, 99, 145, 491. 

Narakacandra, 456 n. 

Narayapa, 308. 

Narayana-Pariprccha, 383 n. 

Narrative literature (stories, tales), 17, 26-84, 
46, 48 f., 76-165 passim, 17 n., 181, 185, 
187, 189, 192-201, 203, 207, 209, 211, 

215 n., 224 f., 233 f., 236 n„ 241, 243 ff., 
265, 267 ff., 274, 276-285, 2 88 f., 2&1 ff., 
294 n. f 364 n., 394 n., 402, 405 n.. 406 f. ? 
409 L, 414, 416, 418, 437,446-449.451, 
455, 458, 469 ff., 475, 481, 483 f.. 485 n. t 
486 ff., 489 a., 490, 492, 495, 498 1, 
504-511, 514 1, 517-521, 5?3 ff., 527, 530,. 
583, 536-545, 548, 559,561, 563 ff., 567, 
570 ff., 590, 604, 637. 

Nastikas, 345 n. 

I Nastivada, 575. 

Naiabhafika, 289 n. 

Nafaka, 273. 

Natakasamayasarakala^ah, 584 n. 

Natakatraya, 576. 

Nataputta, s. Mah&vira. 

Navapaya (Navapada-Brakaruna), 588. 

Nava Tatfca, 588. 

Navatattva-Prakarapa , 588, 

Nayadhammakabao (Jnatadharmakathah) , 

131 n.» 132 n., 429, 44S-«9, 514 n. 

Nayapntta (Jfiatrputra) , 446 n. 1 

Nay as, 446 n. 

Neil, B. A., 116 n., 284 n. 

Nemi, s. Aristanemi. 

Nemibhaktamaram, 557, 

Nemicandra Siddhanta-Cakravartin, 481, 510, 
580 n., 585, 587. 

Nemidatta, 544. : 

Nemiduta, 512. 

Nemi-Jina-Stava, 558. 

Neminahacariu, 511. 

Neminatha, s. Aristanemi. 

Neminatha-Oarifca, 511. 

Nemi-Nirvana, 512. 

Nepal, 14 d., 19, 21, 227 m, 283, 284 n.* 
237 n., 238 n„ 295, 375, -385, 401 n. 



659 


i 


t* 

i 


INDEX 


Nestorian Christians, 386 n, 

Netti C-Gandba-Pakarana), 77 n., 183, *205 n., 
620. 

Neumann, K. E. f 98, 102, 111, 204, 420, 
606 f., and notes to 16, 21 f., 35, 38, 46, 
52, 75 f., 80, 92 f„ 100, 110, 113, 221, 
406, 412 421. 

Nibbana, s. Nirvana. 

Nicbiren, 305, 

Nicodemus, 308 n. 

Nidana, 188 n., 239 n., 277 o, ; twelve n., 
54, 

Kidanakatha, 10 n., 17, 51, 164, 186-189, 
218, 2*24 f„ 240, 249, *263 n., 411 n„ 412. 

Nidana-Sarpyutta, 54. 

Niddesa, 16 n. t 34, 77 n., 92, 158 f., 184 n. 

Nie Tao-Tehen, 248 n. 

Nigamas, 430 n. 

Nigan|ha Nafeaputfca, s. Mahavira. 

Nigantbas, 424, 445. 

Nigdukar, Dattatraya Shastri, 258 n. 

Nigrodbamiga-J&fcaka, 150 n. 

Nijjutti (Niryukti), 462, 465, 470, 476, 4S3- 
. 864* 

Nik&yas, 9, 12, 17 f., 34, 57, 58 n., 62, 66-69, 
74, 76 f.. 110, 167 f., 234 ff. 

Nikayasarpgraba, 617. 

Nllakantha-Dharam, 387 n. 

Ni!anetra{»Aryadeva), 349. 

Nipata, 61, 92 n., 118. 

NiraySvali, 429, 457. 

Nirayavaliyao, 458. 

Nirb h ay a- Bhlma- Vyayoga, 546. 

Nirmanakaya, 340 n. 

Nirvana, Nibbana, 3, 38 f., 44-48, 51 f., 6*2, 
74,* 84, 86 f., 100, 103, 105 ff., 110, 172, 
182, 195, 202, 228, 230, 246, 264, 268 n., 
283, 288, 290, 296 f., 300, 309, 318 f., 334, 
336, 340, 344 h., 346, 352, 368, 371, 391, 
412 f., 433, 462, 471 n., 476 f., 479 n., 
491, 493, 495 f., 506, 514, 529, 584, 615, 
630. 

Niryukfci, s. Nijjutti. 

Nisadha, 458. 

Nisami, 489 n. 

Nif-jedha, 464n. 

Nis&a (Nifitha), 429, 464. 

NIti, 65 n., 125, 498. 

NifeijSasfcra, 262, 069 n. 

Niyamasara, 576. 

Nobel, Job., 228 n. f 269 n., 313 n., 362 n., 
599 n., 609, 623. 

Noeldejse, Th., 136 n. 

Norman, H. C., notes to 193 ff., 201, 217, 
224. 

Northern Buddhist Literature, 19 n. 

Novels, 125, 447, 478, 483, 521-535, 539 f. 

Novices, 78, 81. 

Number riddles, 65 n. 

Numbers, 300. . • . -■ ; ' 

Nuns, founding of order, 28, 62 n., 64, 102 ; 
s. also Bhikkhum and Theris. 

Nyanatiloka (Anton Gueth), 60 n., 168 n., 
174 n.> 201 n. 

Nyaya, 374, 575, 583. 

Nyayabindu, 363. 


Nyayakumudaeandrodaya, 582. 
Nyaya-Kusumanjali, 594. 
Nyayanusara-Sasfcra, 358 n. 

Nyayapravega, 363, 583, 633. 
Nyayapravesaka Sutra, 479 n. 

Nyayatirtha Sahityaratna, Darbari Lai a 
494 n., 495 n. 

Nyayavatara, 580. 

Nyay avatara-vrtti , 479 n. 

Nyayavijaya, 594. 

Nyayavini&eaya, 555 n., 581 L 


Oaten, E, E., 419 n. 

Obermiller, E., 629-632. 

Obolonsky, A.., 419 n. 

Odeyadeva Vadlbhasimha, 535. 

Oedipus tragedy, 508. 

Ogha-Niryukti, s. Ohanijjutti. 

Ohapasuyaxp, 437. 

Ohanijjutti (Ogha-Niryukti), 430, 433, 465, 
471, 476. 

Ohara, Ifariehi, 369 n. 

Oldenberg, Hermann, 19 , 597, 599, 603 , 605 
ff., 609, 612 f., and notes to 1, 8 f., 8, 11, 
20-25, 27, 29, 32, 37, 41, 45, 64, 69f., 92 f , 
96, 98,100, 102,104, 113, 115 Z, 118, 123 f., 
140, 147, 160,164, 169,178 ff., 182, 208, 
210, 216 f., 232 f., 236 f., 239, 241 f., 251, 
274, 279, 284 f., 289, 407, 434 464, 600. 

d ’Oldenburg, S„ notes to 116, 120, 155, 238, 
243, 273 f., 278, 292 f. 

Oltramare, P., 39 n. 

Oman, J. C., 601 n. 

Omens, 541. 

Om mapipadme hum, 309. 

1 Ono, G-emnyo, 631. 

Ontology, 579. 

Oral transmission, 8, 68, 77 n M 117, 185, 254, 
404, 484, 564, 617, 621. 

Ornate poetry (kavya), 107, 111 n., 211, 216, 
223, 260-264, 267, 273 f., 276, 285, 289 L, 
293, 365, 376, 378 f., 427, 460, 463, 483, 
505,511,517 n., 518, 520, 525, 534-538, 
549, 553, 558, 562, 567, 573. 

Ornate prose, 140 n., 451. 

Otto, Budolf, 879 n. 

Ovavaiya, s. recte Uvavaiya, 


Pabbajja-Sutta, 96 f., 242. 

Pacanekayika, 17. 

Paccekabuddha (Pratyekabuddha), 49, 146 
n., 158, 247, 279 f., 282, 297, 468, 487, 
51 8. 

Paceekabuddbapadana, 158. 
Paccuppannavatthu, 115, 120 n., 189. 
Pacittiya dhamma, 24 n. 

Pada, 80 n. 

1 Pad&lipfca, s.Palitta. 

Paderia inscription, 599. 

Padhana-Sutta, 96 f., 242. 

Padma (Buddhist wonderland), 318. 

„ (female organ), 388. 

„ (.Rama), 489 f., 492 ff. 

Padma-Carita, s. Paiimaoariya. 
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Padmamandira, 557 n. 

Padmanandin, 476 n., 582. 

Padm^-Purana, 474, 494, 565 n. 
Padmasambhava, 875, 898. 

Padmasundara, 516. . 

Padmavajra, 898. 

Padmavatl, 586. 

Padmavatl, Avadana, 294 n, 

Padmottara, 818. 

' Padumav&fci, 200. 

PadyacMamapi, 192 n., 276. 

Paesi, 455 f. 

• Painna (Prakioia), 429 f., 448 n., 458-461, 
472* 

PaMftol, 226 n. ? 558, 604. 

PaTyalacchi, 532 n M 553 n. 

Pajja-Madhu, 223. 

Pajj&savanakappa (Pary osa na-Ealpa) , 464. 
Pajjenna, 215. 

Pajjusan, 464. 

Pakinaaka-Nipata, 119 a. 

Pakkhi (Paksika-Sutra), 430, 471, 513 n. 
Paksika-Sutra, s. Pakkhi. * 

Pala-Gopaia-Kath&naka, 539. 

Pallia, s. Jinarakslta. 

Pali, 13 f., 117, 118 n., 184 f„ 190, 210. 218, 
223, 292, 430, 601-605, 638. 

Pali Canon, s. Tipitaka. 

P&li literature, non-canonical, 174-226. 

Pali Test Society, 21 n. 

P&litta (Padaiipta), 477 n., 478, 522. 

Pallava dynasty, 477 n. ' 

Pamcakappa (PaSca-Kalpa), 429 f., 465. 
Paficabbumi, 352 n. 

Pancagati-Dlpana, 222. 

Panca-Kalpa, s. Parpcakappa. 

Paficakrama, 395 f, 

Paficakramopade^a Srighantn, 396 n. 
Pahcamlvrata, 532. 

Paficanekayika, 18 n. 

Paftcaraksa, 385 

Pahcasaip'gralia, 567 n.» 586, 591. 

Panca^atika Prajha-Paramita, 315 n. 
Pahcagati-Prabodha-Sambandha , 544. 
Pa&casiinha, 366. 1.1 ■ ; ■ 

Pahcaskandha-Prakarana, 360. 
Paficasfcikayasara, s. Paficatthiyasara. 
Paficatantra, 84, 126 f.» 129 n., 130 n,, 134 n., 
136 n., 150 n., 168, 215 n., 348, 497 n., 

504 n., 514, 541, 545. 

Pafkcatfchiyasara (Paficaatikay asara) , 576. 
Paficavini4atika-Prajfia-Paramita-hrdaya, 

382 n. 

Pancaviip^atisfihasrika Prajna-Paramita, 315, 
816 n., 324, 342, 353, 620. 

Panda va-Carita, 496. 

Papdava-Purana, 496, 565 n. 

Pa^davas, 140, 386, 495 f.» 504. 

Pandit Shankar Pandurang, 518 n., 519 n., 
520 n., 553 n. 

Ba$havagaranaiip ( Pra£na- V y akar anam) , 429, 
452. 

Pacini 260, m 554 m, 603. 

PafifiS, prajfta (wisdom), 36, 202, 381. 
BaEE&sarai, 219. 

Pannavana, (Prai^apana), 429, 442* 456. 


Pao-cbi, 3*28. 

Paoli, Betty, 308 n. 

Papabuddhi-Dharmabuddhi-Ivathanaka, 538. 
PapaScasudanf, 191, 192 n., 197, 201 n. 
Parables, s. Similes. 

Parakkamaba.hu I, 620. 

Parakrainabaho, 214, 379. 

Paramahamsa, 480. 

Paramajoti-Stotra, 551 n. 

Paramara dynasty, 550 n. 

Paramartha, 341, 352 n., 355, 356 n., 357, 
359 ff„ 362 n. 

ParamarthanSma-Saiiiglti , 377. 
ParamSrfcba-Sapfcat i , 346 n., 359. 
Paramatmaprakasa, 590 n. 
Paramafcfcha-DTpam, 205. 

Paramatthajotiks, 93 n., 192, 198 n. 
Paramattha-Eatha, 191. 

Parana!, 152 n. 

Parami-Mahasataka, 222. 

ParamifcS ^perfection), 152 n., 158 n., 161- 
164, 165 n., 187, 222, 230, 274, 313, 314 n., 
321, 354, 368, 372, 381, 898. 
Parafcmaparivartana, 373. 

Paratmasamata, 373. 

Parayana, 69 n., 92, 156, 236. 

Pargiter, J. E., 316 n. 

Parikarmapi, 453, 473. 

Parikammaip, 458. 

Parik§aimikha- Sutra, 582. 

Parinirva pa- Sutra, 41 n., 279, 283 n. 
Pariprcchas, 328, 330-332. 

Paris, Gaston, 130 n. 

PariSista-Parvan, 507 f., 519 f. } 532, 536, 
557n„ 572. 

Parisistas, 33, 458. 

Farit ia, SO, 380 n., 381. 

Parivara (patka), 15 n., 21, 88, 182 n.. 245 n. 
ParSva, s. Parsvanatha, 

Parsvabbyudaya, 512. 

PSriSvaCaStba), 257, 424 n. s 445, 163, 469, 
486 n„ 504, 507, 510, 512 ff., 517, 519, 
548 l , 551 f., 555, 573. 

Parsvanatha-Caritra, 512, 515, 516 n., 535 n., 
555. 

Pargvanathakavya, 516 n., 585 n. 

PSrvatl, 398, 401. 

Paryugana -Kalpa, s. Pajjosavapakappa. « 

Passover Hagada, 66 n. \ 

Patacara, 105, 106 n., 159, 199. v 

Pataliputra, 6 f., 8 n. t 13, 431 f., 435, 578,% 
602, 605, 6X0. 

Patafijali, 123 n., 473. 

Patayantika dharmah, 24 n. 

Path, the noble eightfold, 2,103 (correct!!, 

-■ 106. 

Pathak, E. B., 358 n., 477 n„ 478 n., 495 n„ 
497 n., 612 n., 580 n., 582 n., 615. 
Pa|iccasamuppada, 54 , 230. 

Patika-Sutta, 42. 

Patikavagga, 35 n. 

Patimokkha, 3, 22-26, 41 n., 52, 81, 184 n., 
191, 221, 607. 

Patisambhida, 15 n., 77 n. 
Patisambbidamagga, 34, 157. 

Patrakesarin, s. yidyananda. 
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Patrakesari-Stotra, 552. 

Patraparlk§a, 582. 

Patf&valis, 475 1, 478 n., 479 n., 519, 550 n., 
561 n„ 578, 582 n. 

Patthana-Pakarana, 171 1, 192. 

Pafimacariya (Padma-Carita), 477, 489-493, 
494, 498, 560 n. 

Pavarana celebration, 25. 

Pavayanasara (Pravacanasara), 576. 

Pavayanasara Pahcafcthiyasaipgaha (Prava- 
canasara PaficastiJk&y&saxpgraha), 576. 

Pavolini® P. E„ notes to 30, 80, 88, 132, 146, 
224, 488, 512, 544, 559, 567, 573, 576. 

Payasi-Sutta, 44, 176. 

Pelliot, P., 177 n., 227 n., 232, 233 n., 271 n., 
325 n., 610. 

Penzer, N. M., 148 n., 340 n. 

Peppe W. C. f 599. 

Perfections, s. Paramita. 

Peri, N., 355 n., 356 n., 362 n., 365 n. f 632. 

Persians, 136 n., 154. 

Peta, 99 f. 

Petakin, 17. 

Petakopadesa, 77 n., 183. 

Petavafethn, 34, 77 n., 98-100, 280; commen- 
tary, 142 n., 205, 207. 

Peterson, P., 574, and notes to 427, 471, 
470*1, 479, 481, 495 1, 506, 510, 516 ffj, 
521 f., 525, 532, 534, 539, 543 1, 551 if., 
555, 557, 501, 567, 570, 576-580, 584, 588- 
593. 

Petr off sky, M.» 238. 

Petros de Natalibus, 418 n. 

Pfleiderer, O., 406 n. 

Pfungsi, Artur, 150 n., 419 n. 

Phantasmagorias, 245, 297, 300. 

Philosophy, 269, 323, 337, 359, 363, 374, 399, 
419 1, 473, 482, 552 n„ 555, 575, 580 1, 
583, 584 d., 586, 589 1, 594 f. ; a. also 
Buddhist philosophy. 

Physiologus, 154 n. 

Physiology, 480. 

Pimdanijjutti (Pipda-Niryukfci), 429 f., 433, 
485,471, 476. 

% Pingalaka, 99. 

, Piprava, 599. 

1 Pirit, 80, 381. 

* Pisanas, 212. 

I Pischel, R., 604, 606, and notes to 4, 90, 97, 
100,136,140, 164, 226, 234, 237, 4051, 
411, 431, 466, 564, 599. 

Pitaka, 8 n., 9n„ 17, 17 1, 363; two P., 11 n., 
three P.» 219, 343. 

Pitakasampradaya, 9 n. 

Pitakattayarp, 18. 

Pitaputrasamagama, 328. 

Planndes, 138. 

Plato, 76, 176. 

Pleyte, M., 254 n. 

Plutarch, 175" n. 

Poetics, 482, 512 n., 595. 

Po-M-tsu, 236 n. 

Poison girl, 394 n. 

Polities, 595. 

Porana, 184. 

Porana- A tth ak atha , 184 n. 


Porana-Katha, 184 n» 

P‘ou-yao- king, 253. 

Prabandhacintamapi, 517, 520, 535 n., 539 n., 
549 n. 

Prabandhako&i, 520, 552 n. 

Prabandhas, 519. 

Prabhacandra, 478, 479 n., 519 f., 576, 581 f., 
583 n. 

Prabhakaramitra, 852n. 

Prabhananda, 555n. 

Prabhavaka, 526. 

Prabhavaka-Casifcra, 517m* 519, 5261, 547m, 
552n. v : 

Prabkrtatraya, 576, 

Prabuddha-Eauhi^ieya, 548, 

Pradyumna Suri, 516n., 517, 518n., 520, 
522n. 

Prajapati, 250n., 336. 

Prajfia, s. Pafina. 

Prajha-danda, 339n., 348. 

Prajfiakaramati, 370n., 374n. 

Prajhapana, s. Pannava^a. 

Prajha-Paramita, 313-317, 320, 322ff., 332, 
342, 343n. s 369, 381f., 390, 392, 398, 62 5f., 
630. 

PrajSfi-Paramitabrdaya-Sutras, 316, 381, 

382 n. 

Prajria-Paramita-naya-8ata-Pafica.4atik5, 

382 n. 

Prajna-P aramita-Sutra Sastra, 342, 348. 
PrajnS.P aramitopade£a-£astra, 353. 
Prapapti-Sastra, 357n. 

Prakarapa-lryavaca, 355. 

Prakaranas, 481, 546. 

Prakirpa, s. Pafnpa. 

Praklrpakas, 461n., 473. 

Prakrit, 226n., 238 , 269, 302n., 327, 331, 
427, 428n.,430, 466n., 475, 4771., 479n., 
480f. f 483f., 489, 506n., 507, 510, 511m, 
512, 516, 518n., 5211, 525, 531, 533, 5361, 
542, 544, 548, 549n., 551, 5531, 5571, 
559n., 5601, 564, 571, 574-577, 579, 585 1* 
5881,591, 593, 604. 
Prakrita-Suktaratnamala, 575 b, 

Prakrti, 2861, 419. 

Pramanagrantha, 516n. 

Pramana-Mimamsa, 589. 

Pramananirnaya, 582. 

Pramana-Paribhasa, 594. 

Pramapapanksa, 582- 
Prameyakamalamartap^a, 582. 

Prapada, 289. 

Prapidhana, 311, 327. 

Prasad a, _ A jit, 567n. 

PraSamarati-Prakarapa, 579. 

Prasangika school, 362, 364. 

Prasannapada, 345, 364, 633. 

Pra^asti, 526, 528m, 543m, 547n., 582, 590, 
Prasenajit, 455n. 

Pra&na4ata» 554n. 

Prafea-Vyakarapani, s. PaphavagarapSiip. 
Pra^nottara-Ratnamala, 559, 560m 
PraSnottaroj asakacara, 592. 

Prathamanuyoga, 474, 498. 

Pratikramana, 474. 

Pratimokfa, 23m, 24n., 233. 
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Pratimok§a-Sutra, 233. 

PratistbapSiliii, §87. 

FratUya-Samutpftda, 230p., 369n*, 397, 
Prfttltja-Samutpfifla-Dhiraru, 8foJu. 
Pratltya-Samulpadlahrdaya, 3 i.O, 
Pratltya'Samatpada-Stea, BO j; 632.- 
Prativasocievas, the nice, R*7. 

Pratyeka- Buddha, h. Ihuuuktihuddl.a. 

F£&vacah&*Fank$ft, 593fi».. " . 

Pravacas&s&ra, s. Pavay&gasara, 
Pr&vac&8asftroddbara» 530u . 

Pray usci tt agrantha » 581 , 
Prayascitta*Saipgraha, 5 81 . 

Prftys£cittavidhi, 581. 

Prayoga, 592. 

Premcbaad Mody, Vakil Kesha vial, 578n. 
579n, 


] Pu'spageoa, 535 a. 

I Pufpikll, i. Ptipphifta 
I Puyyaai'itra, 266, 288 ti. 

I Puvvapaa (Purv&rfltani), 453, 

* Puvvas (Furvaaj, the fourteen, Ml ll, , 442, 
I 453,462, 473, 474, lM» f UN, f.n7, 572, 
] ' 579, 587, 592. 

Quackenbo*, G. IV, 3S5 n M 55.1 n 
Questions and answers, UJO, 168, 170 !,» 
179 f.,333, 835, 383, 412, Hi, 151, 456, 
472, 559, 592, 607. 


I Racamalla (Hijamalla) II, 585, 
j Radba, 570 n. 



PremS, Nathurana, 584 a. 

Preta, 99, 280,308,311,30,6 

Pretavasta, 260. 

Printz, W., 405a. 

Prodigal son, parable of, 298, 412. 

Prose, 60o., 180; prose, and verse, 34 tT., 

4M., 58, £9&», 60, 62, 88-93, 90, 98,116- 
122, 124 f., 128, 183, 142a., 143,131,156, 
177o. f 184n. f 187,203, 207, 21 In.. 221 
225, 236a* , 241, 243, 247, 253, 267, 273?., 
285, 291, 302 f., 820, 3*28414 , 333, 884 d., 
385, 8760., 892, 486,460, 472,497, 525, 
527 , 533n. t £84, 587, 671, 604. 

Proverbs, 507. 

Prlhivlpala, 511. 

Przyluski, lean, 41n., 233 n., 285n., *288.0,, 
290a. 4 885n., 397n„ 021, 628 f. 

Paendo-Kaliisihenes, 198. 

Psychology, 65, 16611. , 181, 222, 570, 579. ■ 

Pubb&kamtnapHoti, 159* 

Pudgftlav&dins, 857. 

Puggalapanfiatti, 166 a., 188 f., 171 ; a -At- 
thakafeha, 192' a. 

Puini, Carlo, 41 n., 236 a., 299 n., .388 a, 

■Pujyapacla Devaaandia (JinemlrabiiddSih 478, 
497, 558 n„ 581, 580, 582, 

Pukkusafci, 46. 

PnliS, P. li, 427 a., 542 a., 543 n. $ 573 n. t 
583 n, 

Punyacandrodaya-Para^a, 495 n. 

PupyayasiaB, 257* 

Pupphacuhao (Puspaculikali), 429, 458. 

Pupphayanta (Pu§padanta), 637. 

Pupphi&o (Pnspikab)» 429, 458. 

PurSpas, 20, 43, 46, 58, 94, 145,147,204, 
224, 244 ff., 248 n., 291 f., 301 L, Bi0 r 
810 n.» 3?5ff., 440, 449, 455, 489, 473 f„ 
490, 494 a., 495, 497 f*. 503 ff., 521, 584, 
509 a* 

Puma (Maitrayanlpatra), 289, 317. 

Purusa, 250 n. 

Parusarthasiddhy upay a , 561 n. } 584, 

Puru§ofcfcama, 550. 

P5rvagatam, e. 1 Ptmagae. 

Parvas, s. Puvvas. 

S arasarin, 287. 

acuiikah, s. Pupphaeuiiao 


Badh&kmhuan, 178 n. 

Radloff, W. W., 884 n., 628. 

Ra ghuvarp.4a» 209 a . , 26 In. 

R&hder, Johannes, 240 u., 827 n. t 828 n., 
355 n., 6*26 f. 

Rah ala, 28, 159, 607. 

Rahuiovada-Sulta , 607, 

Raivata, 610. 

Bajftdhsrma. 244. 

lift jadb i raja- Vii aaini , 225, 

Rajagsha ooancil, 4 f 25, 64, 882 n. 

Rajamalla, s. BftcamaHa. 

Rajaprasftda, 521, 

HajapraSnlya, s, Eayapuse^aijia. 

Rajasastra, 340. 

Raja^ekhara, 385 520, 518, 601 n., 58J1 n» 

Rajatarangiiii, 842, 378 n. 

Raja*Varpsa. 244. 

Raja vi jay a Sdri, 495, 497. 

Bajlmatr, 409 ff., fill f. t 557. 

Rfik?asas, 212, 333, 491, 494. 

Raksasis, 308. 

! Ralston, W, R. B., 153 a. 

! Ram a, 143,152, 334, 336 , 879,469, 477, 489 f. # 
j 492-495, 504, ,546; s. also Padma. 

1 R&mabhadra Muni, 548. ■ 

| Ram&candra, 496 a., 546. 

| Ramacandra Kavibhamtl, 379. 
j Ramacarifcra, 494 n„, 495. 
j Eamadas, 0., 491 n. 

Rama epics, 510. 
j Ramanuja, 600. 

j RamaswamI Basin, R. S.» 391 n. 

, Randle, H. N., 863 a. 

[ Ramay&na, 3 n., 106, 135, 147 n. f 152. *260, 
j 262 n.» 269, 277 a., 473, 487 n., 489!., 
j 491 n*, 492 f „ 495, 538, 565 ; s- also Jaioa* 

Ram&ya^a. 

Raparangasimha, 587 n. 

[ Ranga Acbarya, M.» 276 n. 

Rapsou, E. J., 1 n., 16 a., 174 n., 612. 

Rasa, 570 n. 

Rasaratnakara, 843 n. 

Rasavahinl, 129 n., 223 n. f 221, 410 n. 
Ra§trapala, 283 a., 628. 
Ra?|rapftla-Pariprccba, £29 n., 330 L 
Rastrapala- Sutra, 330, 

Ratanas, the three, 79. 

Ratana-Butfca, 78 n., 79. 
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, 389. 


r athanexai* 469, 471. 

Ratnscilda-Estba ? 540. 

Ratnakara, 65 ] ; Pataka, 686 n. 

Batnakara-Paacaviiphatika, 55 <- 

■R«fnakiraBiia-SrS'vakacIra* 4i4, 08 I f. 

Batna-Karaijda-Vyuha-Sutra, 807 n. 

Ratnakiita-Sutra, 312 n., 828 ff., : 332, 86- 
Ratoakuta-Charma-Paryaya, 3'-J. 
Ratnakuta-samadhi, 328 n. 

R«tnalIli;IIkil' f /559 S. ' ' ; ' , ■ 

Katnafneglia-Sutnit 368 n«» 389. 

Ratnanttndin, 519 n. 

R a fc n a v a d a n a n s a 1 a , 290. 

Ratnolka-Dharam, 389, 382. 

Ratthapala, 159 , 224 , 

Eatihapala-ApAdana* 2od a- 
Ralbapala-Sutta, 48 L, 283 n., 330 n. 
Rafthas&ra, 225. 

Rauhi$eya, 506, 548. 

Raubiceyacaritr&i 50i n. 

" Rav ana ,'33&, '490-494* 589. 
iavSna, §4, 498, 499 n., 565 n. 

Bawlinson, H. Q-, 417 n. 

B5yapaaenafila (Rayapaaenaiya, Rajapratol- 

ya), 429, 443, 455 f- 
Eaycbendburi, H., 174 d. 

Refrain i 108- 

Beichelt, H.,b06. T> 

Belies of Buddha, s. Buddha. 

Bevat&i 112 n.» 191. 

Bgfeda, 100* 101 n« 

Rgy^t (Tantra), 337. ^ m m m> 

ll ViJftmiflT 109 111 f., 121, 156 f., 

f Sm m i«. 

* m v!Zt W ^3 70 597 6i)3, 605 ff., 
Bhy a n Kea to 1 ,’ 8,101-, 18,20 22 24 1 
29, 32, 35 1., 88, 41, 44 , 46, “ 8 > 

T7 80, 84. 88, 92. 100, Ho 2. §■ 

149 t„ 153, 158, 164 f., 169. 221 f 

tQA i on iQQ'. 194, 906, 214, 217 I., t.j 

KSfiw »“• m - 

Eice^ b! Lewi,, IB o-r l79a v 882 a - 
Richard, Timothy, 305 n., 36. n. 

Ridding, C. M„ 234 n. g 16 544 . 

Riddles, 67, 65 n., 96, 136-129, 4bJ > 01 
Robber tales, 139 1., 488. 

Rockhill, W. W„ 163 n., 238 n. 

Rogers, T>, 193 n. 

Bohagutta, 575. 

Rohaka, 541- 
Bohana, 620. 

Rohde, E., 194. 

**» «*• “' 488 - 

EoS.®' Otto, ®> «« «“ 

353 n. 

& B W D fo.; m D n-, 188 n.» 135 *. 

224 n., 366 n. 

84 j; ■■ : ; .. 


Boy, D M.» 595 n. 

Rsabfaa, 336; TIrfchakara, 447 n., 461 n., 
‘ * 489 n.» 490, 494 f., 498, 503, 506, 510, 
517, 548 f., 553 1, 585 n. 
Bsabha-PaSca^ika, 558. 

Rsabha-Sfcava, 554. 

Rsi, 71, 94, 240 u., 244 n., 245, 334, 430. 
Rsibhasita-Sufcra, 476 n. 

Rsimandala-Stotra, s. ^ manual a. 

Rgyagrnga (Isisinga), 147 , 244, 294 u., 508 n, 
Ruckerfc, P., 215 a. 

Rndra, 396, 552. 

Rudrayamala-T antra , 401. 

Rukmini, 544 n. 

Biipa-Katha, 604. 

Buparupavibbaga, 220. 

Rupasiddhi, 223 n. 

Bupavatl, 289 f- 


387, 389, 


Sahara, 525. 

Saccakiriyas, 148 n. 

Saccasaipyutta, 14n., 55. 

Sacrifices, 36 f., 50, 94, 379, 385, 

398, 491, 524, 534. 

Sadaksara vidya, 284 n. 

Sadadltika, 591. 

Sa4aya4yakam,_459, 470. 

Sadavadyaka-Sfitra, 470. 

SadbhdsSmirmita-Pardvaiinastavana, 558.- 

Sadabhasavibhusfita-Santinathastavana, 558. 
Saddalaputta, 449. 

Saddardanasamuccaya, 479 n-, 561 n., g||, 

Saddham'maaamgaha, t 21, 224 n. 
Saddhammopayana, 222. 

SSS«S.&h«»S-B*‘»' - L»k>. 

Hwsr m m&S: 

402, 412, 625. 

Sadbana, 390-393. 

Sadbaoamala, 390, 392, n. 
Sadbana-Samuccaya, oW. 

’Sadbu, 459, 461 n. 

Sagara, 487. 

Sagatbavagga, 57. 

Sagatbavarga, 235 n* 

Sahajayana, 393, 6 3 5- 
Sabajayoginl Cinta, oao. 

Sahasatufiga Dantidurga, 478 . 
Sahasravarga, 237 n. 

Sabassa-Vagga, 237 n., 242. 

Sahassavatthatthakatba, 21o- 

Sahityabhfisa^a, Kedarna b, 521 n. 

Sabni, Daya Ram. 612, 614. 
gaikga dharmafi, 24 n. 

Saint Christopher, 132 n-, 4 
Saint Rustaohius (Bustaee.) 15U n„ 416. 
Saint Gregory -5°8. 

Saint Peter, 406, 409. 

Saint Plamdns, 150 n. 

Saint Thomas, 99 “•> w 
gaka era, 611 ff. ^ 
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SakalakTrfci, 473 n., 496, 592. 

Sakas, 477 ru 

gakka, gakra, 43, 55, 66, 112 130 f., 13'/, 

149, 250 n M 151 L, 161 n., 215, 272, 262, 
SI 7, 334, 514. 

SakkapaBha, 69 n. 

Sakkapaiiha-Sutia, 43, 55 ri, 

Sakka-Saipy utta , 55, 

&$kra, a. Sakka. 
ffllktas, 388 !., 397 n. 
fiakti, 3*8, 898, 400, 

Bikuntala legend, 514. 

Sakya, g&kva, 37, 97, 113, 198, 280, 333, 336, 
599, 

Bakyamitra, 396. 

gakyamuni, 230, 244, 291,295, 800 f.* 308, 
308 n., 310, 325, 327 f., 836,. 378, 397, 
899, 

Salakapurnsag, the sixfy-tbree, 504, ■ 

Salavat!, 30. 

Salayatana-Saipyutta, 56. 
gsiibhadra, 517 f. 


SanaodhSna, 116. 

Sacpsara, 54, 71, 809, 846, 868. 489, 4.14 460 
528, 569, 572, 575. * " # 

S a ipsa rana t ak a , 5*28. 

Sarpskfira, 498. 

S»mgt3ra, »• SaipthSra. 

Samsu-d-dunya, Sultan, 547. 

SaqUhAra fSaipstarn}, 429, 459 f., »161 n. 
Hamudragupta, 856 d,, 61], 
Sarpvarodaya-Tautrii, 4O0. 

Samyakaambodhi, 307 n. 

S a ni y a fc tv a k a n m u d i, 541. 

SaipyuktSgaraa, 234 f., 285, 

Saipyutta Dikaya, 14 n., 34, 41 n M 51-80, 
62, 68 f., 69 a., 78 n„ 74 n,» 77 n,, &5.n, t 
110,113 13. , 124 it.. 191, 195. n . 
284,235 n , 242, 289 n„ 608 n. 
Sanatkumara, fill 524, 

Satiatkiimaraearita, 511, 512 n. 

Sanatsujailya, 145 n. 

Sftnchl. stupa, 8 n,, 18 1'., 120, 149 o., 155, 
188 n. f 254. 


galibkadra-Carita, 517. 
ga}istamba*Sutra, 369. 
galivahana, s. Satavlhana. 
SaIIak§8pa, 590. 

Sam&, s. A jja Sima. 
SSmacarJ, 463 1. . 


Sfimacarl-Prakaranam , 47*2 n. 

Sam&dbi, 38, 55, 202, 826; a. Meditation. 
Samiidhiraja{CandrapradIpa*Sutra), 295, 8717 
f., 389 n., 809, 

S&madhi-Suxnyutta, 55. 

SamSdhi4ataka, 681 9 582. 

Sama-Jataka, 147 f. , 243. 
Samafmapbala-Sntta, 87, 71, 197. 
Samantabkadra CBodbisatfcva), 826 f. 

9 » (Jaina author), 474, 477 n., 478, 497, 
552, 579« 582. 

Samanta-Kufamppana, 224 n. 

Hainan tapisadika , 190 n„ 191,192 208, 218 

. Saraaraditya, 528. 

Camaradityasaipksepa, 522 n. 
^/'Samaraicca-Kaha , 518 eu, 522 f., 525, 527, 
528 c. y 532, 585. 

Samarasiipba, 548. 

Bamairami, Satyavr&ia, 808 n. 
Samasyapura;na, 512 n. t 574. 

Samavayanga, 65 n., 429, 441 f., 497 n. 
Samayasara, 576, 582. 

Samayasundara, 574. 

Bamayika, 474. . . ■ 

Samayika Pa$ha, 567 n. 

Sambbogakaya, 340 n. 

Sambhuta, 145, 468 n. 


Saingltiparyflya, 44 n. 

Barpgiti-Sntra , 234. 

Samgiti-Sufeta(nfca) s 44, 168, 607, 622. 
Saipkba-Jataka, 619. : : ; ' 

Saipkhya, 269, 384 a., 836, 359, 374, 468 n., 
583.610. ' 

Sarpkhya-Saptati, 346 n., 359. 
ya-Butra, 364 n. 
fearka-Satra, 580. 


1 192 . _ 

. : n' 


. Sandha -language, 893, 835. 

Sar.dbyi-bbasa , .3971. n . 

■ Sincjilya, 2. * . 

S&ngana, 51*2. 

; Bangka, 8, 24, 26, 34 , 79 122 n., 185. 

S&ftghabhadra, 358 n., 874. 

; Saftgbabbars, 285 n. 

BanghnbhHta, 2.85 n, 

Sa6gba'd&sa Ganin, 506 n. 

SanghakarmaiiH, 234, 

SanghamitUt, 218. 

; Safighap&k, 202 n., 386 n. 

Safigh&patt&ka, 570 ri. 

: Sanglmvannan, 347 n. 

Saajaraamafijarl, 589, 

Bankara, 550, 560 n.» 600, 610. 

; Safikaradeva, 324 n. 
i S&frkha* 220. 

* Saoron sect. 7551, 

| Sanskrit, 10 n., 12, 14 n., 226, *246, 427, 
428 n., 602 ; barbaric S., 292, 401 ; defec- 
tive S., 392, 521, 542 ; mixed 8., 19, 296f., 
231, 242, 246, 253 302 331 ; s. Buddhist 
Sanskrit literature, and Jain a Sanskrit 
TPexts 

Sanskrit * Canon, 231-239, 269, 279, 284, 
384 n., 450 n. 

Santaraksita, 374 f., 479 n. 

Santi, s. Santinatba. 

Baiifi Scarya, 466 n, 

Bantieandra, 457 n. 

Banticandra Ganin, 554, 

Bantideva, 245 n., 329 n., 3718, 365-374, 

'■394 n. '634. 

Santikenidana, 188, 240 n. 

Bintimati, 895 n, 

Banti(nStha). 510, 517, 554. 

; Sgntinatba-Caritas, 518, 517 n. 

;Santi-Purfea, 516. 

Santi Suri, *468 d., 481, 485 f., 519 f., 588. 
Sapfca-Budd ha-Stotra, 378. 
Saptadasa-Bhumi-Bastra, 854. 

Saptadatika Prajna-Paramita, 3.15 n., 316 
625. 
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Sapfcatika, 591. 

Sarabbanaka, 10 n. 

Bar aba, 635* 

Sarasaipgaha, 221. 

Sarasvatl, 308, 340, 590, 

Sarasvafci-Stotra, 558, 590 n. 
SftrafcthapakasinI, 191. 

Sardhadvisahasrika Prajiia-Paraimfca, 815 f . 
Sardulakarpavadana, 286 f., 380 n. 

Sariputra, s. Sariputta. 

Sariputra- Prakarana, 286. 

Sariputta, Sariputra, 15 o. s 28, 55, 88, 110, 
112, 159, 167, 184 n.» 207, 267 f.. ' 273, 
817 f. t 607. 

SSriputfca-Saipyutta, 55. 

Sariputta -Sutta . 807 . 

Sarkar, B. K.» 579n. 

Sarnatb inscription, 14n. 

Sarvajnamitra, 378. 

Sarvarthasiddhi, 580. 

Sarvastivadins, 4n., On., loo., 24n. , 44n., 
173, 226n., 2311., 239n., 248, 252, 257, 
269, 279, 356f . , 450n. 

Sarvasukhandada, 388. 

Sasaoavamsa, 205n., 206n., 219. 
Sastravarfctasamuecaya, 584n. 

Sastrx, Manobara Lala, 587a. 
gatuka , 5 91 » 

Sataka(-Sastra), 350 d. ^ , 

Satakopa Aobarya, D. S., 276n. 
gatapancasatika Stofra, 2711. 

S atapatha-B rah tuaigta, I50n.» 320n. 
SatSrfchakavya, 473. 

Satasahasrika Prajfta-Paramita, 815, 321f., 
824, 341, 382, 625f. 
gata-Sastra, 351, 629. 

Satavabana (Saliv&hana), 343n., 347f., 544. 
Sati, 157. 

Sstipa|thana-Sutta, 38n., 67. 

Satpar amita -sannipfcta- Sutra , 286n. 
SatprSbbrta, s. Chappahuda. 

^ gatrughna, 492. 

Satrunjaya-MaJhatmya, 503. 

Satta, 113. 

Satthusasan&m, 11. 

Safiriip6atsahaara, 332n. 

Safctva, 113. 

Saty asi ddhi- Sastra , 350n. 

Saunaka, 2. 

Saundarananda-Kavya, 87n,, 262, 264f., 

623. 

Saunders, K. J., 8Qn„ 305n., 312n., 861n. 
gaurasem, 525,-558, 605. 

Sauter, J, A., 410n. 

Sautrantikae, 173 , 268, 269n., 326n., 3,58, 624. | 
Sayan a, 205 n. 

Sayings, 76465 passim, 252, 3471., 358, 465, 
487f., 471, 515, 518, 543, 545, 570, 574;’ 
s. also Gnomic poetry, and Moral narra- 
tives. 

Sayyambhava, s. Sejjarpbhava. 

Schaeffer, Phil., 346n. 

Schayer, St., 332n., 354n., 633. 

Scheftelowitz, J., I27n., I50n. 

Scherman, L,, 64n., 98n.» 244n., 282n., 

308n. 


Schick, J., 20In„ 539n. 

Scbiefner, A., 137n„ 139n., 153, 228m, 238n., 
257o., 341o., 358. 359n., 386m, 399n. } 
560n. 

Schisms in Buddhism, 25, 28, 17 1, 208, 227 ; 
iu Jinism, 519. 

Schmidt,!. J., 284n., 341n. 

Schmidt, Rich.. 258n. } 370n., 407 b*? 562n., 
573n. 

Schmidt, T. Y., 316n. 

Scbnell, A., 292n. 

Schopenhauer, Arthur, 4191, 

Schrader, P. O., 18n. t 36n., 174m, I75u. t 
177 m, 47 2n. 

Schroeder, L. von, 80n., Bln. 

Schubring, W., notes to 428, 430, 435-438, 
441-445, 449-452, 455, 457, 461, 464ft*., 
554, 558, 560, 591. 

Script, sixty-four kinds of, 252. 

Seal, B. N. y 579«. 

Sects, 50, 69, 114, 154, 206, 861, 3821, 424, 
441, 475, 482, 485, 548, 600; s. also Bud- 
g dhisfe schools, and Jaina sects. 

Seidenstucker, Karl, 21n., 78m, 80, 84n., 
85, 88n., 91n., 238n., 406m, 422n., 

4S8n. 

SejjaEpbhava (Sayyambhava), 433, 4)70, 509 
557. 

Sekhiya dhamma, 23n., 24n. 

Sela- Sutta, 93n„ 94. 

Beler, E., 150n. 

Semites, 154. 

Sen, B. O., 619. 

Sen, Dinesh Chandra, 280n., 494m > 604n. 

Sen, Keshub Chunder, 600. 

Sen, Sukumar, 260n. 

Senart, E., 226, 255, 598, 606, and notes to 
9, 116, 118, 120, 177, 237ft., 247 » 

254. 

Seneviratne, J. E., 485n. 

Seniya, s. Bimbisara. 

Sermon of Benares, 2, 28, 55, 242, 253, 
264f., 345n., 607. _ „ _ 

Sermons and speeches, 28, 34, 52i-r o/, 

70, 76, 81, 92n., 93, 105, 116, If, U0t, 
1441., 102ft. , 211, 224f., 236f., 278, 402, 
436, 441, 444, 449, 451, 454, 46 °< 

470, 484, 490, 492, 494f„ 507, 521-524, 
630f., 538. 

Serpents, s. Snakes. 

ger-phyin, 315. 

Sewell, B., 5-2 On, 

Seydei, Rudolf, 4 03f., 4 06m, 412. 

Shadow-play, 548. 

Shahidulla, M.,635. 

Shakespeare, 136n. 

Sharma, Hlrananda M., 519n. 

Sheberezade, 488. 

She-Rab Dong-bu, 339n., 348n. 

Shin-go sect, 400. 

Shin-shu sect, 312. 

Shoron sect, 355n. A , KK 

Siam, 13, 18m , 21n., 77n., 79, l l6n *’ 155 ’ 
174m, 192m, 204. 

Sibi, Sivi, 149, 267, 282, 548. ,, . 

Siddba, 390, 459, 628 ; (poet), s, Siddnarsi. 
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Si ddhacak ra-Stotra, 590 a. 

Siddhanta (Jaina Canon), 426f., 428 - 474 , 

475f.» 481, 484, 509£., 538, 544, 559, 579, 
592; of the Digam bars, 473; secondary 
Canon of the D„ 474; surrey of, 472, 
Siddbanta-Cakravartin, s. Nemicandra. 
Siddhapaia, 546. 

Siddbapaficasika, 453 n., 591 . 

Siddharsi, 481, 520, 526f. , 5*28n., 531 f., 

561n., 591. 

Biddhartba (Siddbattha), 27,221, 242, 421; 

(father of # “Mahav!ra), 490. 

Biddhartha, B. } 838. 

Siddhasena, 638. 

Sidclhasena, 485 n. 

Siddhasena Divakara, 477, 47Sn.. 551f, 558, 
578ff. 

Siddhasena G-apin, 580o, 

Siddhasena Suri, 553n., 580a. 

Siddbattha, s. Siddharbha. 

Siddhi, 390, 399. 

Siddhipriya-Stotra, 558. 

Sieg, B., 227n„ 271n., 272n., 273n., 622. 
Siegling, W., 227n„ 271n„ 272n., 2.73d, 622. 
Sigalovada-Sutta, 38. 
8ihalaJ|hakatha-Mabavarpsa, 210n. , 215. 
Sikkhapada, 22, 23n. 

Sikkhas, 221, 234. 

$ik§feanda, 325, 333, 381. 

Sik§as, 234. 

Sik§ft-Samuccaya, 245n., 294n.,807n., 316n. 
328, S27n, f 328n. f 329 n. t 332, 337n. f 338, 
339n., 340n„ 368-370,382, 383n., 884n., 
394f., 608n. t 635. 

Sila, 38, 202. 

SflacSrya, s. SilankScarya. 

Siladharma, 328n. 
gliSdifcya, 503, 520. 

Sliaduts, 574. 

Sllakkhandhavagga , 35n. 

Sllankacarya (Sll&hka, Siiacarya), 438n., 481, 
497n„ 506n. 

Silaparikabba, 632. 

Silaskandha, 379n. 

Silatarahgipl* 561. 

SH&vaipsa, 225. 

Sllovaesamata, 561. 
Simavivadaviniccbaya-Katha, *219n. 

Simeon, 97n., 406, 411. 

Sirphagiri, 477n. 

Slmhasanadvafcriipsika, 540. 

Similes, parables, and comparisons, 33, 46, 
70-75, 81, 83, 86n., 87ff., 107, 110, 133, 
145, 168, 179-182, 197, 208* 267 L, 297ff. s 
302n., 330, 33 6, 364, 394* 402L, 412f„ 
417, 438, 441, 443, 446f., 460, 466f. } 505, 
514, 523, 566, 586, 620. . \ 

Simon, K., 3n. 

Simrock, K., 65n. ' 

Sindbad, lS7n„ 542. 

Sinduraprakara, 473. 

Singer, S., 2O0n. , 20ln. 

'Slagha* K. <3*., 617. 

Singhalese, 605. 

Singhalese texts and translations, 184f., 

lam , Ma, 20§, 209 n.* 210, 212n. , 


217ff. # 224, 253n., 605. 

Sisupalavadha, 517. 

Si§yahita, 486. 

Sisyalekha-Dharma-Kavya, 365. 

! SitS, 493, 494n., 495, 546. 

; Sitapataguru, 560n. 

Bitafcapatra, 387n. 

Siva, 43, 230, 246, 376, 379, 39«, 4UU, 182, 

! . 552, 573n., 57 in. 

j Sivaite deities, 390, 400. 

Sivaite Tantras, 399, 401. 

; Sivakumara Maharaja. 477n. 

Siva Mrgesa Maharaja, 477 d. 

Sivaiarmasuri, 453n., 592. 
Sivaskandavarman, 477n. 

Sivi, s. Sibi. 

Skandagupta, 356n. 

Slepcevic, Pero, 4l8n., 41 On., 420n. 

Siesas, 551. 

Smith, Helmer, 78n. 92n., 192n. 

Smith, May, 171 n. 

Smith, Vincent A. In., 16n., 174u., 211m, 
217n.» 234n., 255n., 348n., 856m., 597, 
606, 609,611,613,615. 

Smyth, H. W., 428n. 

Snakes, 55, 122m, 129, 138, 204, 2u9, 2l2f., 
225, 281, 335 848, 883-386, 440, 501, 
608, 513f., 523f.» 543, 550. 

Sobbana, 553f. 

Sobhana-Sfcuti, 553. 

Soda4a-Prakarana, 584n. 

Sogen, Yamnkami, notes to 305, 824, 845, 
350, 853, 358, 881. 

Soghdian, 152n. t 227n. 

Solomon, 186, 138, 544. 

Soma, 384, 491. 

Somacandra, 544. 

Somadeva Suri, 534, 535n., 637. 

Somagupfca, 336. 

Born a pr abb a (1), 516, 570, 573. 

» (H), 573. 

Somatilaka Suri, 561. 

Somendra, 293* 294n. 

Songs of the Ktmddakanikaya, 78-185. 

Song Yun, 152n. 

Sophocles, 135, 136n. 

Soul, 44, 46, 87, 178, 287,857, 425, 436, 444b, 
4551., 460, 490, 515, 529, 530n M 568f., 
572, 575f., 578, 5861., 592. 

Southern Buddhist Literature, 18n., 19n. 
j Specht, Ed., I77n., 6l2n„ 613. 

| Speeches (of the Suttapifaka), 34*76, 176 
186 ; s. also Sermons. 

Speyer, J. S, , notes to 41,113, 132, 150, 254, 
258, 273f.* 277, 279. 284f,, 290ff.. 450 
Spiegel, E., 25n., 224n. 

Sraddha-Jitakalpa, 465n., 557n. 

S raddha-Pratikramana- Sutra , 472n., 591. 
Sragdhara-Stotra, 378f. 
Sramapa-Pratikramapa-Sfifcra, 472o. 
Sramapas, 440. 

Sravakacara, 584 f. 

Sravakacara Dohaka, 590n. 

Sravaka-Pitaka, 228n,, 236n. 
Sravakaprajflapfci, 579. 

Srepika, g, Bimbisara. 
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Sri, 340. 

Sribhu^a^a, 496a „ 
grlcakrasambbara -Tantra, 398. 
grican dr a * 511 , 512 b . * 543. 

grlgufayasamaja-Tantearaja, 

SrlharKa, s. Har^a. 

grlmitra, 336m. 

; ''gripalacax^ta» ; S44n. ■ 

grifianii-vytta, 518n. t 

grngaravairagya-Taraiigiyi, old. 

Sro)gapanli.taka3j 289. * 

firo^a- Sutras, 234a. 

ItaOi- Hofstei a , A. von* 266, 329, 362a., 384n., 

Stcherbatsky, Th MW., 632f , «» 1 notes to 
230L f 3331,340, 3441,3521. 3ot»f.,SbO-3b4 
Sfcede, W„ 98a. * 160a., 108m, 156n., S18n. 
Steele, Tk., J37n. 

Stein. Bit Marc Aural. 232, 233n., 234n„ 
23 Sd., 271b., 316a. » 387n. } 417, 613. 

Stein, Otto, 614. 

Steinthal, Paul, 84a., 116m, HOn. 

Stevenson, J.* 462a., 588o. 

Stevenson, Mrs. Sinclair, notes to 4-5, 447, 
463, 471, 571, 577, 586, 588. 

Sth&nafigft, s- Thaijafiga. 

Stbavira, s. Thera. 

Sthavira-Qatha, 286, 2ol. 

Sthaviravadins, s. Theravada. 

• Stbavit&vali-Catita, 607. 

Sthir&mati, 360n., 382, 365n. 

r^S?«n’%: 861u ’ • 

559, 590. 

. Strauss, Otto, 333n. 

Stripuja, 39So. 

Strong* 3X M.» S4n., 8*m 

Strong, S. A., 218m v.b'V;. j. 

Stube. B., 407 b. 130 121n > 126u „ j 

Stupas, 8n., 16f., 41, igg igOn., ‘ 

127, JJMn., H2n,U9n l5Qn., 1&|. 

161 n., 188n., 214, 246, 278 , 282£., 2W, 
300, 305, 341, 368, 372, 389, 614. 

Stuti, 516a. , 548. 

Stutter heim, W.» 494n. 

■ Saahelis, 126 b. Wfi Koo n 

Suali, Luigi, 422, 477n„ 506n., 578n., 58du„ 

534b. 

: Subandhu* 625* 638. 

Subba, 109. 

gubhacandra, 496, 565n., 583, 
gubbabarasiinha, 400n. 

^ Subbasita- Sarpgr ah a , 389m .... 

Subbasitavali, 485n. 

Subhoti, 314, 317-320, 323. 

Suciloma-Sutta, 96. 

Suddfaodana, 97, 213, 249, 3 
gudras, 71, 491. „ 

Suguruparatantrya, 5 /on. 

Suhamma, s. Ajja Suhamma. 

Suhrl-Ijekba, 347. 


Suicide (voluntary death), 47, 437, 449, 452, 
459ff., 467, 479n., 511, 518,§25,532n v 
540, 587m 
guka-Suira, 284. 

Sukbabodba, 486. 

Sukhavati, 310ff., 327, 360 3851, 421. 
Sukbavati-Vyuhas, 310ff., 328, 386. 
Sukrta-Klrfcikallolim, 547. 

Suktimuktavali, 385 n., 573. 

Sumagadhavadana, 292f. 

Suruangala, 620. 

Sumangala Thera, S., 80n., 81m 
Bumangalavilasini, 9m, 34 m, 191, 192m, 

197, 218. 

Sumati-Barika-Pariprccha, 332. 

Sumati Gapin, 55 In. 

Suinatinatha-Caritra, 515. 

Sumedba, 186f- ■ 

Sumedha-Katha, 225. 

Sumifcra, 492. 

Sunavala, A. J., 549n. 

Sundara Suri, Muni, 556f. 
Sundarikabbaradvaja-Sutta, 93n 
gunga dynasty, 286. 

SufiSata, 77n. 

lfinyata! 6 7 4 7 f n., 3 23i 8 313, 320, 330, 333f., 338, 
340, 351, 368, 370, 373, 626. 
Bunyata-Saptafci, 316. 

Sunyavada, 332, 344, 353, 575, 590, 
Supasanaha-Cariyam, 516. 

Suprabhacarya, 589. 

Suprabhata-Stotra, 377. 
gura, s. IryaSura. 

Suracarya, 511. 

gurangamasamadhi, 33 Jm 

Surapaunatti (Suriy apannatti), 429, 457, 

476m 

Surasundari-Cariam, O6o. 

Suratra?a Piroja, 544n. 

Suri, 480. 

Suriy abba, 455. 

Suriy apannatti, s. Surapaunatti. 

Saryacarya, 526. 

SSryaprajfiapfci, 473f. 

Suryaiataka, 377n., 550. 

Susa, Shinryu, 627. 

Susa^-bakaha, 465n., 591n. 

Su^ruta, 343n. 

Sutakim, 17 b. 

25 , 46n.. 115, 282u., 234f., 
241 ml , 260,2781., 295, 301b., 313f., 
32-8’, 3801, 332m* 338, 3 42f. , 36 J?;’ 

369, 381-384 , 387 , 390, 394, 438 n., 441, 
453, 464, 470f., 476, 579, 584, 608, 624, 

Sutrakrtanga, 8. Sayagadainga-Sufcta. 
Sutrakrt anga-Niryukti, 575. 

Sutralamkara, 160 u., 258, 265m, 2 7, 2 _•> 

409m, 828f., 631; s. also Mahayana-Sutra- 


Sutrapitaka, 278, 

Sutrasamuccaya, 366. 

Sutta, Sufctanta, 9, I0n>> U, .15m, 17, B * 
24, 341. passim, 115, 148a., 157!., ioo, 


668 


INDEX 


168, 173, 177u., 183, 225, 248f., 264a., 
289,296,314,321,881, 402, 413, 488a., 
440, 60S. 

Sufctai, 453. 

Suttanipata, 10n., 84, 69n., 78n., 92-98, lu3, 
110, 123, 143, 156, 158, 184a., 186, X9If., 
198n„ 235n„ 236 f., 242, 247, 253, 46611., 
603, 607. 

Suttantika, 11, 17. 

Suttapitaka, 4, 9, 12, 15f„ 21, 22 n., 134-165, 
166/168, 171 173, 176, 186, 609. 

Sufctasaipgaha, 77n, 

Suttavibhanga, 21, 24 If., 27n , 184a. 

Savar^abahu, 514. 

SuvarnaksI, 257. 

Suvarna-Prabhasa, 295, 83911., 869, ■ 628,: 685.. ■ 

Suyagadarpga-Sutta (Sufcrakftanga), 428, 
431/438441, 476n. 

Suzuki, Daisetz Teitaro, 627, and notes to 
256, 325, 328,^332, 358, 361f. 

Svalpaksara Prajila-Paramita, 315. 

Svarupasambodbana, 581. 

Svat antra School, 362. 

Svatanti'ika Yogacara school, 374. 

Sv&yambhu, 265, .• 296, 806, 33*1,. -376, -378, 
552. 

Svayambhu-Purana » 8751. 

Svay&mbhu-Sfcotra, 581 n., 582. 

Svayambbuva-Maba-Puran a , 370ri . 

Svayarpvara, 127n„ 364. 

Bvebaketu, 128 n. 

gvet&mbaras, 427f t » 4811., 434, 447 a., 4781., 
476a., 477, 479a., 482 497, 498u. t 5041., 
507, 534, 546, 549, 551, 560, 576, 57811 , 
588, 598, 614. 

Svetaivatara- U p&nisad , M5n., 150a. 

Swat iDscriptioos, 14a. 

Syadvada, 575, 581. 

Syadvadaraafijarr, 88a., 590. 

Syldvadaratntkara, 516». 

Syama,- s. Aj|a Sama. 

gyamaka-Jataka, 243. 

Syllables, mysterious, 881, 888, 890, 396. 


Taiiang, Lakshma^a Shastri, 198 n. 

Takakusu, J., 681 f., and notes to 44,. 177, 
190, 199, 231 1., 239, 258, 271, 276 1., 
284, 294, 805, 312, 825 t mf 339, 347, 35 \ 
359, 381, 365, 401. 

TakkasilS (Tak§asila, Taxila), 120 a., 228, 
268,804 1. 

Talaputa, 104. 

Tales, s. Fairy-tales, and Narrative litera- 
ture. 

Tamdulaveyaliya (Tandulavaikalika, °vaica- 
rikaj, 429, 460, 461 n, 

Tamil, 428, 535 n., 595. 

Tamraparnlyanikiya, 18 n, ■ 

Tandulavaicarika, °vaikalika, s. Tamdula- 
veyaliya. . 

Tanjur, 266 , 278 n.» 824, 344 n., 366 n., 
364 t, 893, 580 n., 632. 

126, 127 n„ 150 n. 

Tanfcras, 307, 8Q9, 326 339, 343 n , 376 n.; 

m> m ip 


! Tantrism, 335 n„ 841, 851, 392 n., 394 , 896, 
399 L, 465, 634 f. 

Tapagaccba-Patfavall, 478 n. 

Para, 366, 3/ & f,» 38/ n», 3S8, 391, 398, .400. 
Taranatha, 228 n., 237, 270, 273 n., 829, 
341 358 n., 368, 865 f., 874 n. , : 878, 

I 392 n., 396, 399. 

Tarangalola, 522. 

| Tarahgavatl, 522. 

I Tara-rahasya, 401. 
j Tara-Sldbana, 392. 

TarS-Sadhana-Safcaka, 379 u. 
j Tara-Tantra, 400, 401 n. 

Ta Teh ’eng K’i Sin Louen, 632, 

Tathagata, 45, 73, 77, 157, 251, 258, 314 n 
j f 321, 830, 831, 336, 310, 05u, 895. 
j Tathagatacintya-guhya-nirdesa , 894 n. 
j rathagatagubyaka, °gubya-SGtra 1 295, 869, 

! 394, 635; s. also G-uhyasarrmja. 

| TatfaagatagunajBana, 295. 

| TafctvabodhinI, 580 n. 

I Tattvadipika, 584. 

Tattvanusarim Tatfcvarfcbalika, 580 n. 
Tafctvarthadhigama-Sufcra, ’ 474 . 578, 579 n., 
580 if, 

j Tattv&rtb&dipika, 592. 
j Tattvarthara javarttika, 581. 

; Tattvartliasara, 584. 

. iattvarthasaradipaka, 478 o., 592. 

Tat t va rth a^Ioka vartfcika, 582. 

| TattvarfchavidbayinI, 589 n. 

Tattvas, the nine, 588. 

Tafctva-Sarpgraba, 874, 479 n. 

Tattvaaara 585, 

Tawney, C. PI., notes to 109, 127, 136, 140, 
148, 340, 870, 520, 535, 539, 542 f., 549. 
Taxila, s. Takkasila. 

Taylor, Arnold O., 157 n., 165 n., 169 n., 
171 n. 

Tehe-mong, 610. 

Tejafepaia, 547, 591, 593, 

Telakataha-Gatha, 228. 

Telugu, 595. 

Tend a i sect, 805. 

Tepita&a, 18 n. 

Tesakuna-Jataka, 244. 

| Tessitori, L. P., 544 n., 551 n.. 560 n M 575 n., 
j 594 n. 

1 Tevijja-Sutta, 87, 71. 

| Tbanahga-(SthSnanga), 65 m, 428 iL, 441 f.. 

; ' 446 n. , *450, 452, 456 n. , 457 n. 
j Theology, 583. 

i Thera, Stbavira, 100 n., 101, 114, 159, 162, 

! 184 n., 507, 519. 

Thera-Apadana, 158 I, 

Theragatha, 84, 41 n., 77 n., 100-113, 118 n., 
133 n., 161, 205, 236, 331, 423. 438. 
Tberavada, Tberavadins, 6, 13, 20, 24, 153, 
184, 226, 228, 245. 

»eravail, 403 f„ 472, 475, 519. 
Therx-Apadana, 158, 180 n., 206. 

Therigafcha, 34, 77 n., 100-113, 159 n,, 198, 
207, 423; commentary, 201 n., 205 n., 
206, 207 n. 

Them (nuns), 58 f., 100 n., 101, 105, 109 f., 
159, 198 if,, 204, 206 f., 287. 
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Tbib ant, G., 457 n. 

Thiessen, 3, H., 194 n. 

Thomas a Kempis, 370 d. 

Thomas, Edward J., 21 n., 156 n., 407 n., 
598 a., 600 n., 602, 605 n, 

Thomas P. W., 352, 613. and notes lo 16, 
118, 232, 256, 262,266, 270, 272, 276. 
309, 341, 347, 358, 385, 391. 

Tbupavaipsa, 209 n., 218. 

Tibet, 14 n., 19 n M 60 n., 150 n., 152, 226, 
2*28 n., 231, 237, 270,293,309.314.375, 
393, 400, 415 n., 611. 

Tibetan tests and translations, 3, 34 d., 
19, 21, 23 n., 41 n., 129 n., 132 n., 136 n., 
139 n., 154, 171, 226 f., 228 n . 232 f., 
237, 238 n.» 245 n M 246 n., 254. 257 , 259, 
266, 270 f., 272 n., 273, 276 n., 284.292, 
293 n., 306, 312 n, 313 n., 315, 316 n., 
324, 326-330, 339 n., 341 n., 343, 344 n., 
345, 346 n., 347 n., 348, 350 n„ 351 n , 
352, 355, 356 n., 357 f. t 360 n., 362-365, 
366 n., 374 f., 377, 379 n., 382, 383 n., 
887, 397 f„ 399n , 401 n., 660 n.. 621 £., 
625, 627 ff., 631-634, 636. 

Tien-tai school, 305. 

Tjka-Puttkana, 172, 192 n. 

?;k&s, 483 ; s. also Commentaries. 

T ilakamanjan, 584, 553 n. 

Ti lakaprabha, 516. 

Time, division of, 456, 473. 

Tin, Pe Mating, 192 n., 610, 620. 

Tipitaka, the P&li Canon, 1-21, 24 f., 34 n. 
38-41, 45, 58 n., 60, 62, 68 , 76, 77 n., 
78, 80, 83 if., 92, 98, 102, 112-115, 117 if., 
122 n., 123, 1 53, 156, 160, 162, .164, 167, 
169, 174 177 n. , 178 n., 182, 183 n., 

184 f„ 186 n., 188 n., 190. 195, 203 if., 
207, 210, 213, 219, 228 f., 232 if,, 236 f., 
239 f., 242, 247, 264 f., 267, 277, 289. 
347, 358 n., 402, 431, 602 f., 606, 608 f., 
615,617; contradictions within, 15, 91, 
181 ; language of, 12 , 

Tipitakalamkara, 225. 

Tirtha-Kalpa, 521. 

Tirthakara, 447, 453, 459 n., 463 n., 470, 
472, 486 n„ 494, 497 f., 506 f„ 511, 516 f., 
554 ; s. also Jina. 

Tirtfaas, 378. 

.Tiruttakadevar, 535 n. 

Tisaithimah&purisagunal aipkara, 637. 

Tissa, king of Kalyapi, 223. 

Tissa Moggaliputta, 6 f., 11 f., .169 f., 175 n., 
291 n. , ■ " '■ ; 

Toganoo, Shoun, 382 n. 

Tokharian language, s. Kncbean language. 

Tokiwai, Tsuru-Mafcsu, 293 n. 

Town planning, 498. 

Tfenckner, V. , notes to 8 f., 18, 46, 149, 
174, 177, 179-182. 

Trepitaka, 18 n. 

TrikSya, 340 n., 353 n., 388, 

Trilokasara, 587. 

Trinssika, 860, 363. 

Tripit aka, 232 n., 239, 399; the Chinese Tr., 
30* n., 92 n., 133 n., 232 n., 235 i, 23S, 
243 n., 266, 290 n., 311, 314, 324,328; 


352, 870 n., 387, 565 n. 

Trisanku, 287. 

Trisastilaksana-Maha-Purana , 474 497 

506 n. * ’ ' 

Trisastisalska-Pumsa-Caritra, 494 505 507 
510, 517, 567 n., 637. 

Trisasti-Smrti, 590 n. 

Trivarnacara, 474, 577, 

Trojan horse, 194. 

Troths, the four noble, 2 , 38. 46 55 157 
287, 334, 346. ’ 5 ' 

Tsa A-han king, 285. 

Tucci. G., 332 n., 351 n., 352 n., 360 n., 
370 n., 380 n., 625, 628 ff., 632, 634 ff. 
Turfan, s. Central Asia. 

Turner, R L., 291 n. 

Tumour, George, 208 n,, 212 n., 228 n. 
Tuxen, P., 68 n. 


Udana, 3, 4 n., 10 , 34, 81 n., 84 - 88 , 94 n 
184 n., 203, 205, 236 f., 263 n 284’ 
406 n., 607. ** ’ 

Udana-Varga, 237, 238 n., 488 n., 622. 
Udayadharma, 545. 

Udayana, 348 n., 536, 567 n., 571. 
Udayana-Vatsaraja-Pariprcclta, 332, 

Udayaprabha Suri, 547. 

Udaya-Sagara-Suri, 551 n. 

Udayasena, 590. 

Ud&yavlra Gan in, 616. 
tJ#SiySna, 393, 634. 

Uddyotana, 479 n. 

Udena, 194. 

Udenavatthu, 194 n., 

Ugra(datta)-Pariprccha, 329 n M 332, 369 627 
Ugra-Tara, 400. 

Ubland Ludwig, 131n. 

Uhle, 565 n. 

Ui, H., 630, 632, and notes to 350, 352 351 
f., 360, 362, 575 f. 

Uiguric texts and translations, 227 n. 272 n 

304 n., 341 n., 384 n., 387 n., 628 . 

Ullasikkamatbaya, 554. 

Umasvamin, s. tJmasvati. 

Umasvati (°svamin), 474, 477, 578-582, 584 . 
Ummadantl-Jatafea, 141 n. 

Ummagga Jataka, 139 n. 

Universal literature, s. World literature. 
Upade&ipada, 561, 584 n. 

Upade^arasayana Rasa, 570. 

Upade4a6ata, 517. 

Upadhye, A. 590 n. 

Upagupta, 283, 288, 289 n., 291 f., 415. 
Upakhyana, 493. 

Upali, 11 n., 29, 159. 

Upali-Pariprccha , 332, 369. 

Upsli-Sutra, 234. 

Upali- Sutta, 50, 197 n. 

U^amitibhavaprapanca Katha, 525-532. 
Upamitibbavaprapafiea-Katha Saroddhara, 

591. 

Upahga (Uvaipga), 429, 483 , 435, 450, 453- 
458, 473, 537 n., 540. 

Upanisads, 2, 20, 34, 76, 123 n., 144, 146,, 
175, 176 n., 250 n., 480 n., 486, 675 


670 


INDEX 


Upapadika, 454 n. 

TJpasaka, 6*2. 

. XJpasak adas&hs s, ■ Uvas&g&das&o. 
Upasakadbyayana, 534, 581. 

Upasampada, 81. 

Upasampada-Kammavaca, 25 n. 

I patisapasine, 807. 

Upatissa, 202 n., 218, 221 n., 807. 

Uposatha ceremony, 23. 25. 

Uppalavanpa, 199 f. _ 
tJ''ragavagga.-of - the Sufcfcanipata, 92,. 98. 
Usabhadatta, 443. _ _ 

Usn isa* Yi j ay a- D h a rn n i , 381 , 382 o .,otw n. 
Ufegikar, N. B.» 619. 

Utfeamakumaracaritra, 538 n. 
Utfcama(-Kumara)-Carifcra-Kath3.naka, 
Uttamapurisa, 497 d. 

Uttaradbyayafc, s. Uttarajjhaya. 

UttarSdhy ayana-$utra , 474; s. also lutar«- 
ijhaya^a* 

■ Utfcarajjhaya ( XJ it a r ad h y ay a h ) , 429... ^ 

Uttarajibayaipa- (Uttaradbyayana), . 94 n*»- 
428 a, , 429, 431, 442, 480-470, 471 478 n., 
481, 485 it, 488 n., 510, 512 n. 
Utfcara-Purapa, 474, 494, 497 if.,' 5J7 n., 

534 f., 561, 037. 

Uttara-Tantra, 343 n., H30\f. 

TTtfcaravihara (Northern Monastery} oi An n- 
r&dhapura, 184 n., 217. 

Uwsaxnala, 560, 561 n» 

Ufaspga, s. Upahga. 

IJfiaagadasao ItJpasakadasahK 428 n., 429. 

445 n., 449, 450 n., 638. 
TJvaaaggahara-Stotra, 549. • . 

Uvavaiya fAupapatika), 429, 443, 454 f., 
540. 


icak a, 484. 

.eakacarya, 578* 
teakafoamapa, 578. 

•caspatimidra, 581. 
icissara, 219. 
idavidhi, 360 o.» 832. 

Idibhasitpha* 535 n. 
idicandra, 496 n. ■ 

Idiraja Sari, 515, 535, 555, 585 n. 
igbhata, 512. 
igbhaplarpkara, 512 n. 
aibhSsikas, 357. ' K 

aidTa, P. Ij., 636 !., and notes io 342, 345, 
350 f., 862 f. s 860, 874 f., 877. 

aiDulya-Parinirvapa-Satra, 236 n. 

aipulya-Sulra, 248 f., 295, 895 n. 
airagyasara, 589. 

airisimba I, 550 n. : , , 

aisesjka, 269 , 886, 8*>0, 3o9, 473, o7o 1., 


, 637. 


4ramapa, 491. 

Svanara, 530. 

Syas, 71, 491. 
itailya stanzas, 488 n. 
jlriyana, Prince of Siam, 192 n. 
tialagga, 575 n. , 
jra, 888 » *88^ .’te*', ,> ■ 
jrabodhi, 400. 


Yajraccbedika-Pararaitaiastra. 630. 
Yajraccbedika Prajfla-Paramiia, 315 f., 
320 n., 323, 355, 360. 

Yajradatta, 377. 

Yajradbvaja-Sutra, 368 n. 

Vajragarbha, 3*27. 

Yajrananga, 391. 

Vajrapani, 888, 400. 

V a jrapa ni-Guhy akad h i pati , 395 n. 
Vajrasafctva, 388. 

VajrasucI, 265 f. 

Vajr&yana, 366 n«. 375. 387 IT., 392 f t . 

895 n.t 398, 400. 

Vajrayudha, 548. 

Vakil, Babu Surajbban, 577 n. 

. Yakpati , J17 n. »J58.n . 

Vakragrfva, 476 n. 

Vakyapraka&a, 545 n. 

Ya ! a h assa- J ataka , 131 n., 447 n. 

Yalkalaclric, 508 n. 

Yallabbadeva, 485 n. 

Yallabhi Council, 432 f. 

Vahruki, 260, 380, 489, 492, 023. 

Yamsa, 209 n. 

Yn tp&ivalt, 324 n. 

YaiplayalT, 5S0 n. 

Yanararsi 461 n* 

Vanaratana Medhaipkara, 224. 

Vandana, 474. 

Vanda ra-VyUi, 591. 

Varthidasao (Vrsnida^ah), 429, 458. 

Yarmaa, s. Yarn aka, 

Yarahamihirn, 476 n., 520, 

Vararnci, 572. 

Yardbamanadelana, 449 n. 
Vardbamana-DTatrini^ika, 551. 

Vardbamana Mahavtra, s. Mnhavlia. 
Vardharhana Run, '517, 532 n., 586 n., $48/. 
587 . 

V* rnaka (V&nnaa), 450 n., 451, 454 n. 
Yarnanirbavar^ana, 272 n. 

Yaruna, 308, 384, 491. 

Vasavadatta, 536. 

Yasettha-Sutta 93 n„ 94, 143 n. 

Yasis|ha, 400 f. 

Yasi§thipufcra Sri Pulumayi, 848. 

Yastu, 239 n. 

Vastapftla, 547, 591. 
A 7 astupala-Tejabpala«Pra4aslji, 547. 
Vasubandhu, 257 n., 269 n*, 271, 824, '840 n.» 
846 n . , 354 n., 855 ;n., 856-368 , 374 1 

630-633. 

Vasubandhu Asanga, s. Asanga. 

Vasubandhu Yirincivatsa, 856. ■ ' ■ 

Yasudeva, 469. 

Yasudeva, s. Krsna. 

Yasudevas, the nine, 492, 497, 505. 
Vasudevahindi, 508 n. 

YasuladattS, 194. 

Vasumatl, 336. 

Yasumitra, 874, 822. 

Yasnnandin, 577. 

Yisupiijya-Caritra, 517. 

Vath, Alfons, 408 n. 

Vafcslputrlyas, 357 n. 

Yatsyayana, 473, 
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Vattagamani, 8, 184, 213, 617. j 

yatlhSra (Vyavahg’ra), 429. 461. 464, 476 n.. 
S92 n. 

Vayarasiipba, 550 n. 

Veda, 33, 55, 96, 229, 244 n., 265 f., 342, 
473 f., 602 f., 610. 

Vedalla, 16. 

Yedalla-Sntta, 49n. 

Vedahga, 33. 

Vedanta, 302n., 33o. 

Vedeha, 224. 

Vedha, 451n. 

Vedic schools, 185. 

Velankar. H. D., 427n 589n., 693n _ 

Venkatasubbiah, A., notes to 479, 493. olo, 
535, 555, 582, 585, 687. 

Venkutefivara- Sastri, E., 27bn. 

Venkateswara, 8. Y.,615. 

Yesali council, 5, 15n. f 25. 

ssaff* ». ». — 

Vetalapahcavimsati , 514, 565n. 

Yeyyakarana, 10, 36n*, lib* 

Vibbajjavadins, 6, 13, 15n. 

Yibhanga, 167f.» 292. 

Vicarasara-Prakarana, 518n. 

■ « tncTffa^OTilc^xadana 292. 

Videha, 493. * 

Vidhi, 33. 

Yidhura, 133, 143. * 

Vidhurapandita-Jatafka* lod. . 

Vidura, 65n., 133, 143, 496, 580. . 
Vidyabhusana, Han Mohan, 298n. 
Vidyabhusana, Satis Ghandra, 614, 032, and 
notes to 270, 336, 341, 344, 378f., 476- 
479, 576, 578, 580ff. 

Y i dy abhiish ana , Amnly ach ar an , 5(J6n. 
Vidyadhara, 491, 493f., 501, 511. 
Yidyadharaknla 479. 

Yidyadhara-Pitaka, 384n. . ^ .. . . ■ 
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